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Ai miei genitori 


Wahrscheinlich darf man ganz allgemein sagen, dafs sich in der 
Geschichte des menschlichen Denkens oft die fruchtbarsten En- 
twicklungen dort ergeben haben, wo zwei verschiedene Arten des 
Denkens sich getroffen haben. Diese verschiedenen Arten des Den- 
kens mógen ihre Wurzeln in verschiedenen Gebieten der men- 
schlichen Kultur haben, oder in verschiedenen Zeiten, in verschie- 
denen kulturellen Umgebungen oder verschiedenen religiósen Tra- 
ditionen. Wenn sie sich nur wirklich treffen, das heifit, wenn sie 
wenigstens soweit zueinander in Beziehung treten, daß eine echte 
Wechselwirkung stattfindet, dann kann man darauf hoffen, dafs 
neue und interessante Entwicklungen folgen. 


Werner Heisenberg, Physik und Philosophie (1959), p. 181. 


PREFACE 


BECAME AWARE Of the existence of the Dharma Patafijala when, as a be- 
I ginning graduate student of Saivism with an interest in its Javano-Balinese 
developments, I read ENSINKS article ‘Sutasoma’s Teachings to Gajavaktra, 
the Snake and the Tigress’ (1974). In presenting the Saiva Sadangayoga found 
in Old Javanese sources, the author makes the following remark (p. 198): 


We may note, as Mrs. Soebadio (1971:30) has done, that the yoga course of 
eight stages (astanga-yoga) as taught in Patafjali’s Yogasütra's (YS 2.29-3.5) 
is hardly known in Javano-Balinese literature. So far only one text discussing 
it is known. This is the Dharma Patafijala (Dh.Pat. 68R-76v, where the or- 
der of pranayama and pratyahara has been inverted). It has been handed 
down only in Java. 


This short remark by ENsINK aroused my interest in the text; however, given 
the Dutch scholar’s silence as to the details and whereabouts of his source, 
I had to wait some time before I could satisfy my curiosity. That time ar- 
rived when, going through Cosmogony and Creation in Balinese Tradition 
by Hooykaas (1974), I came across the two folios of the Dharma Patafijala 
edited and translated by the author, who included them in his book on ac- 
count of their interesting account of the incarnation of the Lord as Patañjala, 
the eldest among the five Kusika-siblings. The section was introduced and 
concluded by the following considerations (pp. 166 and 170): 


Though I do not as a rule believe in work with a single MS because of the 
possibility of errors, when one particular single MS promises to be the plum 
in the pudding of ones book, one may be excused for causing ones readers 
the inconvenience of having to put up with the imperfections of such a MS. 
[p. 170:] As is so often the case when one has only a single MS at ones dis- 
posal, some words and sentences remain obscure. However, as far as Iknow 
there is no other source available from which we can draw any more definite 
conclusions, on the basis of more direct evidence, as to the existence of the 
terrifying ash-smearing Pasupatas in Java. [...] Again as fas as I remember 
there is no other Javanese source available, moreover, that informs us so di- 
rectly about the existence of old of different methods of care for the dead 
in that island; [...] I would once more like to urge my friend and younger 
colleague Ensink, who generously placed his transliteration at my disposal, 
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to try and complete his work on the Dharma Patañjala; my comments are 
meant to act only as an appetiser. In conclusion I might direct the attention 
ofthose who are in search of a suitable subject for a Ph.D. thesis to the possi- 
bilities offered by an investigation of the other 399 volumes entrusted to the 
care of Dr. R. Friederich and his successors by an inspection of the wealth 
of MSS present in the Musium & Perpustakaan Pusat, Jakarta. 


Tantalized by the contents of the two folios and by these remarks, I made 
further investigations about the manuscript of the text and its whereabouts. 
Isoon found out that the codex, formerly belonging to the SCHOEMANN col- 
lection, was now to be found in the Berlin Staatsbibliothek, and also real- 
ized that ENSINKS work had never been committed to the print, while none 
seemed to have worked on the text after him. This was sufficient reason to 
take up HOOYKAAS challenge to undertake serious philological work on the 
text, however corrupt it might be, in the form ofa PhD dissertation. With the 
crucial intermediation of ENsINK's former pupil and successor in Gronin- 
gen, Prof. HANs BAKKER, I was most kindly entrusted by the widow of the 
late scholar—whom I never had the pleasure to meet as he had just died a 
few months before—with his hand-written annotated transliteration of the 
codex.’ These materials constituted for me an invaluable guide to the text 
in the early stages of my research. As I proceeded with the study of its con- 
tents, my initial impressions about the importance of the Dharma Patanjala 
were confirmed beyond my expectations. It became clear to me that the text 
documented an hitherto unknown commentarial tradition to the Sanskrit 
Yogasütra that is related, albeit by no means identical, to that of the Bhasya; 
and that it yielded precious data that not only filled a gap in our knowledge 
of Saiva theology and philosophy in pre-Islamic Indonesia, but also cast light 
on the origin and development of Saivism in the Indian Subcontinent. 


+ * * 


This work is the result of four tremendously educative years spent between 
the Netherlands, Indonesia, India and Australia, during which I have had 
the opportunity to learn at the feet of many remarkable gurus of different 
backgrounds, whose teachings have constituted a constant example to be 
striven after. 


1. These original materials, including an unpublished annotated edition of the Buddhist 
Kakavin Sutasoma, are now deposited at the Leiden University Library. 
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Notes on Conventions 


Transliteration No consensus has been reached yet among scholars about 
the adoption of a standard orthographic system for the roman translitera- 
tion of the varieties of in origin Indic scripts in which Old Javanese texts are 
written. Previous generations of editors have used different systems, either 
adopting the conventions used by early Dutch scholars, by ZoETMULDER’s 
monumental Old Javanese-English Dictionary (OJED), or introducing their 
own codifications—often with little or no success in drawing further follow- 
ers.” The majority of those systems, and notably those implemented in OJED 
and in several post-OJED philological works, are to a large extent based on 
the transliteration conventions used by Sanskritists, but with a few relevant 
differences. One finds noless than three renderings for the velar nasal graph- 
eme, viz. ñ, ng and y, and two for the multipurpose nasal anusvára, viz. ñ and 
ng; the visarga is almost universally represented as h, just like the fricative 
h; the grapheme representing the phoneme /w/ is represented either as w or, 
less frequently, as v; the vocalic r and / are rendered by their Old Javanese 
phonetic counterparts, viz. the clusters ré (r + neutral vowel pepet) and lé (1 
* neutral vowel pepet). 

In editions of Old Javanese texts which also contain Sanskrit verses, such 
as Parvas or Tuturs, there has been the tendency to transliterate the two lan- 
guages with different systems. Whereas this convention conceals the impor- 
tant fact that the script used in the manuscripts does not make any distinc- 


2. Think, for example, of the system used by VAN DER MorzN (1983) to transliterate 
the three Javanese codices of the prose Kufijarakarna, which was subsequently used only by 
WIRYAMARTANA (1990:490-492) and by SEDYAWATI, WIRYAMARTANA and VAN DER MOLEN 
(2002). In spite of being by far the most analytic one—to the extent of introducing specific 
diacritics in order to avoid the use of more than one Roman grapheme to transliterate, for 
example, the single aspirated grapheme bh of the Old Javanese—it has the drawback of being 
of not immediate intelligibility even to the specialist in both Sanskrit and Old Javanese, 
requiring instead a significant amount of familiarization. 
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tion as to their orthography, I have chosen to adopt this convention in the 
critical edition and throughout the book; that is, whenever the attention 
was on words as abstract entities constituting a language (= langue) rather 
than on words as time-and-place-bound phenomena (= parole). Thus, I have 
rendered anusvaras in Sanskrit words ‘quoted’ within the Old Javanese prose 
or appearing in the slokas with m, while I have standardized those appearing 
in Old Javanese words to ñ, without differentiating the anusvara in this con- 
text from the aksara rendering the velar nasal.* Similarly, I have maintained 
the visarga (h), the vocalic r and / in the Sanskrit while in the Old Javanese I 
have collapsed them, respectively, into the fricative h and the clusters ré and 
lé. Contrarily to this principle, and in opposition to the dominant conven- 
tion, I have maintained the transliteration for the Indic v (instead of w) for 
both languages? The two signs that are not represented in the Sanskrit syl- 
labary, i.e. the short and long pepet, I have rendered as a and 3 (instead of ë 
and 6), thus appropriating the (never widely adopted) convention advocated 
by Damals (1958:10, 1970:11-19). 

The aspect of words as time-and-place-bound phenomena being the fo- 
cus of the diplomatic edition, there—as well as in other parts of this work 
dealing with palaeographic aspects of the codex—I have implemented a uni- 
fied system of transliteration that aims at rendering the (one) script of the 
document with a 1:1 correspondence between original and representation. 
Thus I have consistently respected the manuscripts use of the anusvara (m) 


3. Thus, also the Old Javanese passages I quote from printed editions as well as from 
secondary sources have been standardized according to my policy. 
4. Thus in harmony with the convention implemented in OJED (xiv-xv), except that 


OJED collapses the two into g. It is likely that the two graphemes represented in Old Ja- 
vanese one and the same (velar nasal) phoneme, a fact that can be inferred from the Te- 
inforcement of the m into mñ in intervocalic position, and also from the outcome of m as 
ñ in intervocalic position (e.g. sam hyam bhatara vs. sam hyan atma). Furthermore, even 
though the general tendency to write anusvaras at word boundaries is observed, not only 
do different manuscripts implement different policies, but even within the same manuscript 
the distribution of m and ñ may be quite arbitrary. 

5. Indeed the two signs conventionally represent the same grapheme in the script. To 
defend my choice I point out that a separation between the level of transliteration and 
phonological transcription is methodologically desirable, and that no claim of preference 
of w over v can be made on ground of the argument that the former grapheme of the Roman 
alphabet corresponds more closely to the sound of the Old Javanese language it has conven- 
tionally come to represent. An exhaustive discussion of this transliteration problem may be 
found in DAMAIS (1958:10 n. 3 and 1970:19 n. 1). 
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vs. the nasal guttural (A), the visarga (h) vs. the fricative (h), and the vocalic 
r and | vs. the clusters ra and la. I have also reproduced virdmas, rendering 
them with the raised dot (-).° 

The adherence to the Indic (i.e. Sanskrit) system of transliteration im- 
plemented in this book does not aim at ‘Sanskritizing’ the Old Javanese but 
rather to rationalize and simplify the present situation by favouring a sys- 
tem that both Sanskritists and Old Javanists are acquainted with. The San- 
skrit system has also the obvious advantages of being fully standardized and 
internationally established, and of being in use to transliterate a variety of 
Indic (languages and) scripts.” 


Grammatical terminology In harmony with the adherence to the interna- 
tional and interdisciplinary system in matters of transliteration, I employ 
throughout the book a metalinguistic and metagraphic terminology—espe- 
cially to refer to graphemes of the Old Javanese syllabary—that is in part 
Sanskrit-derived, and in part of Western origin. In doing so I go against 
the established practice in philological works of using the terminology com- 
monly employed in the later Javanese tradition, which make use of the Ja- 
vanese or Balinese terms employed up to modern times. Thus, I refer to 
graphemes as aksaras either to indicate a consonant or a vowel written as a 
self-standing grapheme (and not in ligature); to ligatures or clusters (either 
CC, CCC or CV, CCV, CCCV) rather than to pasangan (CC, CCC) or sand- 
hangan (CV, CCV); to anusvara, repha, a-, (superscript) i-, (subscript) u-, 
e- vocalization instead of cécak, layar, tarung, ulu, suku and taling; to virama 
rather than pangkon/paten. Whenever specific Sanskrit terminology is lack- 
ing I use local denominations, e.g. in the case of the neutral vowels a and 4 (= 


6. Adopted from GRIFFITHS (2005) and following publications in Southeast Asian epig- 
raphy. 
7. Iam aware of only one editor who has previously called for a reconsideration of the 


Old Javanese spelling system in a way that more closely conforms to the Sanskrit standard, 
i.e. SOEBADIO (1971:67). Regrettably (and curiously) enough, SOEBADIO’s attempt remained 
a mere declaration of intents without materializing into real practice, for, in spite of her 
claim to ‘have chosen to transliterate the Old Javanese according to the Sanskrit system' in 
her edition of the Tutur Jiidnasiddhanta, no real correspondence is found apart from the 
rendering of w as v. On the other hand, a completely consistent Sanskrit spelling (including 
the rendering of anusvára as m) was adopted by SUKANDA-TESSIER (1977) to render (Old) 
Sundanese and (Old/Modern) Javanese words throughout her book (even including the 
modern place-names, the titles of texts, etc.); the author however, disappointingly enough, 
discusses or justifies her choice nowhere in her book. 
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short and long pepet), and for punctuation (pada lungsi instead of the San- 
skrit danda). Rather than seeing the issue in terms of an opposition between 
‘indigenous’ and ‘Sanskritic, I have implemented this set of conventions in 
order to be historically more accurate and escape, if only partially, the risk 
of being anachronistic. It is in fact apparent that the majority of the Javanese 
and Balinese terminology is not attested in OJED, unlike its Sanskritic coun- 
terpart. The latter terminology is also generally attested in such (rare) Old 
Javanese grammatical texts treating matters of spelling as the Svaravyanjana 
(cf. RUBINSTEIN 2000:257-262). 


Referencing ^ For the references to Old Javanese texts the following prin- 
ciples apply: portions of edited Tuturs and Tattvas are indicated by means 
of verse, chapter or paragraph number followed, whenever required, by the 
line number of the corresponding portion of text in either the romanized 
edition (e.g. in the case of the Vrhaspatitattva) or the Balinese edition when 
a romanized one is not available (e.g. Tattvajfiana, Vratisasana, etc.); in the 
case of all the other edited Old Javanese texts, the references may be either 
to sarga/canto numbers (in the case of Kakavins) or page numbers of the 
edition, followed by line numbers if the case requires it. The latter conven- 
tion has also been followed to refer to passages of the Dharma Patafijala it- 
self, which does not present any obvious original subdivisions into sections. 
Edited Sanskrit sources follow both principles according to the different na- 
tures of the texts (i.e. their prose or verse form) and the published editions. 

Portions of text in manuscript sources are referred to by means of folio 
TOL numbers, followed by the sigla r (recto) or v (verso) and line numbers. 
The same principle has been applied to both typed romanized / Devanagari 
transliterations and palm-leaf manuscripts. Whenever the division into fo- 
lios could not be arrived at, the reference is to page numbers and, depending 
on the case, verse numbers or line numbers. 


Symbols ^ Besides the specific series of brackets and signs appearing in the 
Diplomatic and Critical Edition,’ I have made use of the following symbols 
throughout the book: 


8. In order to further facilitate and simplify referencing, I have also numbered each of 
Kumaras thirty-nine questions to the Lord. 
9. | Explained respectively on pp. 86-87 and pp. 93-94. 
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‘equivalent to; in the Introduction: orthographically equiva- 
lent to 

‘almost equivalent to’; in the Introduction: ‘orthographically al- 
most equivalent to’ 

‘standardized to’ 

‘emended to’ 

‘fron’ 

enclose Sanskrit portions of text embedded in Old Javanese pas- 
sages quoted in footnotes in Part rt. 

the enclosed text is corrupted and/or lacunous. 

in Part 111, indicates a parallel passage in the critical apparatus 
appended to quoted original sources 

in Part 11, precedes an emendation or variant reading anno- 
tated within quoted original sources (whenever the verse/line 
number is not indicated) 

'x originates from y 

‘x gives rise to y 

indicates an unattested word 
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INTRODUCTION 


The Text and its Place in the Tutur/Tattva Genre 


HE Dharma Patanjala has been preserved in a single complete codex, 
T now held at the Staatsbibliothek in Berlin, belonging to an old (<16th 
century AD) and little-documented tradition of manuscripts originating from 
West Java. Some of these manuscripts, including our codex, contain Old Ja- 
vanese Saiva scriptures known as Tuturs or Tattvas. This fact is in itself re- 
markable, for the overwhelming majority of such scriptures have been pre- 
served only on (much later) Balinese manuscripts." 

Collections preserving manuscripts of Old Javanese Tu- 


The West turs (some with occasional Sanskrit quotations) were 
Javanese Tutur found in the course of the 19th century in the Merapi- 
Tradition Merbabu area in Central Java? and in few locations in 


West Java? While the identification and study of such 
texts is still very much at a pioneering stage, editions and Indonesian trans- 
lations of some Saiva Tuturs from manuscripts recovered in West Javanese 
locations and now kept in Jakarta have appeared in recent years. These in- 
clude the texts published as (Serat) Catur Bhumi (ms. PNRI 16 L 634) and 
(Serat) Devabuda (ms. PNRI 16 L 638)—which have been shown by Darsa 
(1998:32-34) to be different redactions of one text, whose original title was 
San Hyan Hayu;* the Bhuvana Pitu (PNRI 636, Darsa and EKADJATI 2005). 


1. Asis the case for the majority of Old Javanese literature tout court: cf. ZOETMULDER 
(1974:21, 41). For a survey of the Javano-Balinese Tutur literature, cf. ACRI (2006). 

2. On this large collection, preserving texts of various literary genres, cf. VAN DER 
MOLEN and WIRYAMARTANA (2001) and below, pp. 44-47. 

3. The largest West Javanese (Sundanese) collection originates from the pre-Islamic 
scriptorium of Ciburuy in the Garut regency; the other significant amount of such texts are 
part of what is known as the “Bandung collection; originally found in the village of Cilegon 
(cf. NETSCHER 1853), and the Raden Saleh legacy (NBG 1867:155). Apart from twenty- 
seven manuscripts (twenty-three Lontars and four Nipahs) still to be found in Ciburuy, the 
bulk of those West and Central Javanese collections is now kept at the National Library of 
Indonesia in Jakarta. Rare manuscripts of Tuturs originating from East Java are also known 
to exist (cf., e.g., LOr 14.492, described in PIGEAUD 1980:210-212). 

4. This on account of their incipits, all beginning with the words ndah san hyan hayu; 
cf. PIGEAUD (1967:55, 1968: 219), who, on account of previous catalogues, names San Hyan 
Hayu the fragment LOr 4463—an autograph copy by Horrz of ms. BG 1094. As pointed 
out by Darsa, another version of the same text is preserved on the Nipah PNRI 16 L 637, 
referred to as Serat Sevaka Darma. Former editors appear to have attributed titles to the 
above texts in an arbitrary manner: in the case of ms. 634, on account of the last two words 
of the chronogram, i.e. caturbumi; in the case of ms. 637, on account of the last sentence of 
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Many more manuscripts are to be found in public collections in Jakarta, 
Europe? and in the scriptorium of Ciburuy.” 

The largest part of the above-mentioned manuscripts, including the co- 
dex of the Dharma Patafijala, can be regarded as belonging to the same tra- 
dition insofar as they bear similar physical features, being written in black 
ink with a brush on leaves of the Nipah (i.e. thatch palm) in a peculiar kind 
of Old Javanese script and bearing colophons with dates spanning from the 
14th to the late 16th century. The use of Nipah as a writing support is in- 
dicative of the area of provenance of the manuscripts: the thatch-palm, gen- 
erally growing only in a humid climate, has a predilection for muddy coasts, 
beaches and lagoons—a type of environment that can be found mostly in 
West Java and that gradually disappears in the central and eastern regions of 
the island as well as in Bali and Lombok, where the climate becomes drier.? 
This might explain why the number of Nipahs that has survived until to- 
day is very small compared to the number of Lontars, and none of them has 
been recovered from East Javanese or Balinese collections. Further, as noted 


the text, i.e. nahan sabdopadesa, na, kayatnakna san sevaka dharma; as for ms. 638, nothing 
in the text justifies the title Serat Devabuda. Whereas the two former manuscripts present 
an almost identical text, a significant degree of variation exists between them and the latter 
(cf. DARSA 1998:65-92, who prepared an edition on the basis of mss. 634 and 637). The 
text and its various versions apparently enjoyed a certain popularity in the 16th century 
Sundanese milieu. 

5. Such as the Bhimasorga (PNRI 16 L 623, written in Old Sundanese script but con- 
taining an Old Javanese text—if somewhat influenced by Old Sundanese), the Siksa Guru 
(PNRI 16 L 628), etc. (cf. BEHREND 1998:347-350 and 383-384). 

6. Such as the Tiga Jfiána (LOr 2267), ms. Mal. Pol. 161 in the Bibliothéque Nationale 
de France in Paris (cf. CABATON 1903:254) and the Rasa Carita (thus PIGEAUD 1980:206- 
208 named Ms. Jav. b.1 from the Oxford Bodleian Library, which was donated by Andrew 
James as early as 1627—cf. NooRDUYN 1985); the last two manuscripts actually contain very 
similar versions of the text edited as San Hyan Hayu. 

7: These are a two fragments of leaves (Kropak 23) that I have identified with a version 
of the Tattvajñāna (cf. ACRI 2010); Kropak 22 and 24, containing a version of the San Hy- 
an Hayu; Kropak 1, seemingly containing a longer version of the Son Hyan Hayu referred 
to as Bhuvana Pitu. The latter text ends with the words nihan śabdopadeśānugraha; even 
though a Nipah referred to as Sabdopadesanugraha was described by NETSCHER (1853:471) 
as ms. IK of the Bandung collection, I have found no trace of this title in the Jakarta mss. 
that were accessible to me (compare PNRI 637, reading only sabdopadesa), apart from in 
a 19th-century transliteration into Modern Javanese script (PNRI 89 L 155) labeled as ‘ms. 
Ciburuy 1, which apparently corresponds to the original Nipah (Kropak 1) still found in the 
scriptorium. 

8. Cf. VAN LENNEP (1969:16-17) and VAN DER MOLEN (1983:88). 
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by VAN LENNEP (1969:29-38), apart from sharing the same support, writing 
technique and script, the manuscripts bear other uniform features: they have 
four lines to a page, one single binding hole for which a definite space oc- 
cupying two lines of text is left blank,? and are usually kept in wooden cases 
(kropak) lacquered in red and with black and yellow floral designs—probably 
derived from China—that are only found in association with Nipahs from 
the Sundanese area. According to VAN LENNEP, the consistent occurrence of 
such fixed features during a period of over two centuries suggests that these 
codices were produced by one and the same school sustained by a central 
political authority, i.e. the late kingdom of Padjadjaran (ca. 1333-1579 AD). 


Also part of the same West Javanese collections described above are sev- 
eral non-Islamic religious texts in Old Sundanese language, most of which 
were engraved on Lontar leaves in Old Sundanese script. 17 Although their 
colophons bear dates more or less contemporary to those of the Nipah man- 
uscripts containing Old Javanese scriptures, it is arguable that these texts are 
younger than the latter, for they mention a series of geographical names that 
show their awareness of Islam (e.g. Mecca, Madinah, Mesir) (cf. NooRDUYN 
and TEEUW 2006:142-143). Titles include the prose San Hyan Siksa Kandan 
Karésian dated 1518 AD, the San Hyan Raga Devata,'' Sevaka Dharma," and 
the metrical works known as Jati Niskala (or Jati Raga) and Sri Ajnyana.'? 


Both the Old Javanese and Old Sundanese texts originating from West 


9. Except in the Nipahs of the Old Sundanese Siksa Kandan Karasian (PNRI 16 L 630) 
and of the Sanskrit-Old Javanese Candakirana (PNRI 16 L 631), where the blank space 
occupies all four lines. 

10. Reproductions of this kind of script may be found in HOLLE (1877:8, 17, 26 [columns 
89-92]) and Noorpuyn and TEEUW (2006:433-435); the latter publication contains a very 
informative introduction to the corpus of (published) Old Sundanese texts (cf. especially 
pp. 2-10) and editions and English translations of three unpublished texts, viz. Sri Ajnyana, 
Bhujanga Manik and Carita ageung piripiri Mandodari manakmanak san Ravana “The great 
story of the offspring of Mandodari, of the children of Ravana’. 

ii. This one is in fact a Nipah written in ink (Coll. Museum Sri Baduga Bandung, ms. 
07.106). 

12. This is Kropak PNRI 16 L 408, not to be confused with the Old Javanese Nipah re- 
ferred to with the same title. Another version of the Old Sundanese text may be found 
in a Lontar kept in Ciburuy (cf. SARDJONO, EKADJATI and KALSUM 1987); preliminary re- 
marks on the relation between the two manuscripts may be found in Noorpuyn and TEEUW 
(2006:24-28). 

13. Onthesimilarities between the latter two, describing the journey of the Soul through 
the heavens, cf. NOORDUYN and TEEUW (2006:24-25). 
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Javanese manuscripts—with the exception of the Dharma Patañjala—are 
characterized by a great degree of intertextuality, which is evident not only 
with respect of their formal structures but also in terms of largely analo- 
gous doctrinal contents.'^ The prose texts are usually shaped in the form 
of lessons given by a guru to a disciple, consistently called sevaka dharma 
‘servant of of the Truth’ or '[one] fulfilling the duty of serving or worship- 
ping’ (OJED 1754). Contentwise, they feature a ‘localized’ form of Saivism, 
where the elements that can be found in the Sanskritic tradition are only 
superficial.^ For instance, well-known technical terms of philosophy and 
yoga belonging to lists originally found in Sanskrit sources appear there in a 
remarkably corrupt or Javanized/Sundanized fashion, decontextualized and 
reconfigured along local lines that show a concern for mystical, moralistic 
and didactic purposes. As far as the Old Javanese texts of the corpus are 
concerned, the fulcrum of their doctrine is constituted by lengthy specula- 
tions on the paramount principle referred to either as ajfiana,"® i.e. the es- 
sential or holy knowledge, also called ajfidna nirmala, ajfiána Sunya, ajfiana 
san visesa (cf. NooRDUYN and TEEUW 2006:137-138), or as the triad called 


14. Although the mutual influences between the two traditions of scriptures are still wait- 
ing to be investigated, it is arguable that Old Sundanese texts drew upon (earlier) scriptures 
belonging to the Old Javanese tradition. For instance, the San Hyan Siksa Kandan Karasian 
refers to titles of late Old Javanese texts, such as the Koravasrama, Ranga Lave, Bhoma (i.e. 
Bhomdantaka or Kidun Bhoma?) and Sumana(sántaka?) (cf. HOLLE 1867:459); the text itself 
was regarded by PLEYTE (1907:18 and 1914) as a copy of an Old Javanese text dated 1518 
AD, which has later been identified on speculative grounds by VAN LENNEP (1969:19) with 
the Tiga Jfiana from West Java (LOr 2267). This is very unlikely, for the contents of the two 
texts appear to be different. PLEYTE’s hypothesis remains, however, likely, for the San Hyan 
Siksa Kandan Karasian (PNRI 16 L 630) features a great number of Old Javanese words 
and is written, unlike the overwhelming majority of Old Sundanese texts, in Western Old 
Javanese quadratic script on a Nipah (cf. below, Table 1, p. 49). 

is. use the term ‘localized’ following WOLTERS (1982:52) famous definition: "Indian 
materials tended to be fractured and restated and therefore drained of their original signif- 
icance by a process which I shall refer to as "localization" ` A definition of the word ‘local’ 
that is relevant to mention here is the one formulated by NOORDUYN and TEEUW (2000:295): 
"Ihe word local [...] refers to non-Indian cultural elements, words and concepts. In some 
cases these may be typically Sundanese, in others they may be common to the medieval Ja- 
vanese and Sundanese cultural heritage. Often it is difficult to decide whether we have to do 
with the former or the latter, as insufficient information is available for such a distinction: 
16. Often spelled ajnyana, as in Old Sundanese texts. Note that the initial a- is not a 
Sanskrit alpha privans but the Old Javanese stative prefix. 
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trikaya paramartha or tiga jndna, consisting of bayu, sabda, hidəp;!7 whereas 
the triad is also given a great importance in the late Balinese Tutur tradi- 
tion, in the texts from West Java it is by far more pervasive. Other features 
that we also find in the Balinese Tutur corpus, such as cosmology, micro- 
macrocosmic correspondences and supernatural powers, are illustrated in 
the texts belonging to the West Javanese tradition by means of concrete ex- 
amples relating to everyday Sundanese life. Furthermore, one notes a pro- 
liferation of names of God in His various aspects that are unknown to the 
Sanskrit tradition, namely San Hyan Hayu, San Hyan Tungal, San Hyan 
Dharma, San Manon, San Hyan Pramana, Bhatara Visesa, etc., and the pres- 
ence of a Saiva-Buddhist coalition evidenced by the references to Bhatara 
Siva-Buddha. 

A comparable degree of doctrinal localization is detectable in relatively 
late (>16th century) Old Javanese texts such as the Koravasrama, the Na- 
varuci and the Tantu Parigalaran.? Certain non-Indic features of these texts 
are also detectable in Balinese Tuturs, whether the ones which were arguably 
compiled during (and even well after) the period of cultural influence from 
Majapahit (late 13th to early 16th century AD) on the basis of older tex- 
tual materials, such as the Jfianasiddhanta and the Ganapatitattva, or—to 
a lesser degree—the earlier (and more Indicized) ones, composed mainly in 
the form of Sanskrit-Old Javanese translation dyads, such as the Bhuvana- 
kosa, the Bhuvanasanksepa, the Tutur Kamoksan and the Saiva version of 
the San Hyan Kamahayanikan. The best part of what has remained of the 
Saiva scriptural corpora from both geographical areas’? thus bears witness 
to a ‘popular’ and embedded variety of Saivism that is the expression of cul- 
tural milieus far removed from the cosmopolitan and deeply Indicized ones 


17. Which corresponds to the ‘bodily’ (kayika), verbal (vacika) and ‘mental’ (manasika) 
qualifying a given aspect of worship in both Brahmanical and Buddhist Sanskrit sources. 
18. Given the peculiarity of their language, these texts are often referred to as “Middle 
Javanese. It is, however, difficult to apply a clear demarcation between Old and Middle 
Javanese in a consistent manner: cf. ZOETMULDER (1974:24-36). 

19. The lack of research in this direction prevents us to make any definitive statement 
as to whether the two traditions developed in an independent way along similar lines or 
mutually influenced each other (at least until the 16th century, in the case of West Java). As 
a matter of fact no Tuturs have survived in the same form in both areas. Although a few 
titles of scriptures are identical, Le, Sevaka Dharma (West Jav. PNRI 637 and 408, vs. Bal. 
LOr 9644, 9697, 9699) and Tiga Jñana (West Jav. LOr 2267, vs. Bal. LOr 9401, 10.084), my 
preliminary readings suggest that these manuscripts contain different texts, even though 
they feature comparable motifs. 
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that seem to have been a common reality during the early Indo-Javanese 
Kingdoms "7 
This popular and embedded character is conspicuously 
Tuturs vis-à-vis absent from the Dharma Patañjala. The text indeed is 
Tattvas characterized by a speculative and argumentative per- 
spective that we only find in rare Old Javanese scrip- 
tures, viz. the Vrhaspatitattva (survived on Bali) and—to a relatively lesser 
extent—the Tattvajndna (survived on both Bali and Java).”* Both texts have 
proved to be doctrinally very close to the Dharma Patanjala, sharing paral- 
lel passages and treating the same set of doctrinal topics following a similar 
sequence.** It is evident that the three texts—which I shall refer to as “Tat- 
tvas rather than "Tuturs —share a similar agenda of ‘translation’ of Sanskrit 
elements into a local linguistic and intellectual framework; in doing so, they 
display a similar degree of faithfulness to what appears to be acommon and 
prototypical Sanskrit canon. This state of affairs constitutes evidence of the 
fact that they belonged to a scriptural corpus that should not be regarded as 
a uniquely local (i.e. Javanese or Balinese) phenomenon, but rather as the 
relic of a once pan-Archipelago corpus that, just as happened with the cor- 
pus of Saiva scriptures in the Indian Subcontinent, has suffered major losses 
over the last several centuries.?? Just as the early Saiva scriptures in Sanskrit 


20. Of course, I intend in no way to imply the cultural superiority of the latter over the 
former, but simply point out a historical fact. Compare NooRDUYN and TEEUW’s (2000:296) 
remarks on the Old Sundanese (pseudo-)Saiva poem Sri Ajnyana: "This poem indeed is a 
far cry from the systematic philosophical and theological Old Javanese texts which were 
the main topic of Dr. Sudarshana's researches [i.e. the Vrh and the TJ]. It is an expression 
of popular religion as it developed in Java in the Middle Ages in patapans and mandalas, 
hermitages and abodes of religious community, which were widespread especially in the 
mountainous areas of Java’. 

21. Ina recent article (ACRI 2010) I have documented the survival of versions of this 
scripture, previously known only from Balinese manuscripts, in a complete Lontar from 
the Central Javanese collection of Merapi-Merbabu and in a short fragment of a Nipah from 
the West Javanese collection of Ciburuy. The Tattvajriana, besides being characterized by a 
less argumentative register of language, it features a more indigenous approach to religious 
experience as it merges the speculative themes found in the Dharma Patañjala and the Vr- 
haspatitattva with the kind of esoteric and mystical themes thriving in later Tuturs. 

22. The various parallelisms can be appreciated in the comparison of the three texts ar- 
ranged in tabular form in Appendix B (pp. 619-631). 

23. By pan-Archipelago I mean the geographically extended area, stretching westwards 
from Sumatra to Kalimantan (Borneo) and even Sulawesi, where evidence of Saiva worship 
has been found in the form of artifacts, temples, manuscripts and inscriptions from the 5th 
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called Siddhantatantras, once spread over the whole Indian Subcontinent, 
have survived in manuscripts from Nepal and/or South India only, so Old 
Javanese scriptures like the Dharma Patafijala, the Vrhaspatitattva and the 
Tattvajñana have survived only in a handful of remote Javanese locations 
and/or in Bali. 

The term Tutur is used in secondary literature and among the modern 
Balinese as a general label referring to the genre of Saiva (and, to a much 
lesser extent, Buddhist) scriptures bearing either the one or the other de- 
nomination in their titles—or even none of them. But there are reasons to 
believe that Tattvas originally formed a separate, and probably earlier, class 
of scriptures, which can be distinguished from Tuturs on account of their 
contents rather than their titles.^^ Whereas the treatment of yoga and so- 
teriology is strongly represented in both categories of texts, Tuturs devote 
considerable attention to such distinctively Tantric elements of practice as 


to the early 16th century. 

24. It is arguable that in the course of time their denominations came to largely overlap 
so as to be regarded as identical—a fact confirmed by the occurrence of the label tattva in 
texts that do not show features attributable to Tattvas (and vice-versa). Evidence suggesting 
that the word tattva may have been used to refer to a speculative religious text and not only 
to ‘reality, truth or “knowledge of truth, knowledge of the (highest) reality’ (OJED 1963) is 
found in Old Javanese literature. For instance, the Old Javanese commentary to Sloka 2 of 
the Vrhaspatitattva glosses the word tattvam sarvam as ‘the totality of scriptures’ san hyan 
aji kabeh (Vrhaspati laments the fact that ‘there are indeed many kinds of scriptures’ ikan 
Sastra vih akveh ata prakaranya); the Dharma Patañjala (258.4), when discussing one who 
possesses the supernatural ability to master the scriptures, mentions a Tattvajfiana along 
with the Sastras and Puranas; the Koravásrama (42.13) mentions, among the means of re- 
ligious instruction (panopadesa), ‘any kinds of holy scriptures on Dharma’ salvira nin san 
hyan dharmatattva. Besides -tattva, also -jndna appears in titles of scriptures, viz. Tattva- 
jfiána, Mahajfiána and Jñanasiddhanta. Examples of the use of both tattva and jfiana in the 
sense of ‘text’ or ‘revealed scripture’ are found in early Sanskrit Saiva literature from the Sub- 
continent. For the former there is the testimony of the Nisvasatattvasamhita, a compilation 
of in origin separate textual units called tattvas (cf. Nisvasamukha 8.10b, referring to itself 
as tattvasamhitam uttamam); for the latter, cf., as pointed out by GOODALL (1998:xxxvi and 
2004:139 fn. 5), Kiranavrtti 3.20.7-8 and 3.27.8-9; Kiranatantra VP 7.11a; Parakhyatantra 
1.5, Svacchandatantra 11.1882, Sarvajfianottara VP 1.2-5, Sardhatrisatikalottaragama 5.6d 
and Malinivijayottaratantra 4.8 (cf. VASUDEVA 2004:237); furthermore, in Samskdravidhi 54 
(cf. ACHARYA 2007:42-43, fn. 95), Ratnatika on 1.1ab and 1.5ab and Nisvasaguhya 12.5b 
the term paficárthajfianalpaficarthavidya appears to refer to the Pasupatasütra (probably 
along with Kaundinya's commentary). The element -jñana in the title of various Siddhan- 
tatantras, e.g. Kalajfiana, Candrajfiàna, Sarvajfiana(-uttara), may also be explained in this 
manner. 
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interiorized ritual, visualizations and the elaboration of micro-macrocosmic 
correlations, especially in the form of meditative techniques that link the 
body of the meditator with the cosmos, viz. ontological principles or levels 
of reality, deities, geographical features, syllables. Mantric or syllabic mys- 
ticism is very prominent, as well as syncretism in the form of incorporation 
of elements from non-Saiva traditions, such as the Buddhist-flavoured defi- 
nition of the supreme reality as Void (Sunya), or the equation of the Lord to 
the universal Brahman or Purusa through such distinctively (illusionistic) 
Vedantic images as the reflection of sun/moon in the water of many pots. 
Tattvas, on the other hand, are more concerned with the systematic and 
exhaustive exposition of theological, epistemological and ontological mat- 
ters. Unlike Tuturs, their teachings were not explicitly considered esoteric by 
their authors, for appeals to secretiveness are found nowhere in them. The 
two categories of scripture also display different textual structures. Many 
Tuturs can be regarded as heterogeneous compilations of materials of dis- 
parate provenance, while Tattvas are characterized by a more unitary and 
coherent textual structure. 
Whereas a precise dating of the corpus can not be estab- 


Relative lished given the general absence of compelling internal 
Chronology of ^ evidence, such as references to geographical localities or 
Tuturs and historical personalities,” one may at least try to propose 
Tattvas a relative chronology of Old Javanese Tuturs and Tat- 


tvas on the basis of doctrinal arguments." One crite- 
rion suggesting the priority of a given scripture over another is, I believe, 
the close reliance on Sanskrit models or specific doctrinal themes and the 
exhibition of signs of relatively little localization. It is reasonable to suppose 
that the more strongly Indicized texts date back to a historical period during 


25. The only internal evidence of a certain relevance in the Dharma Patanjala is the ref- 
erence to the ethnonyms Nambi (208.14) and Parasi (210.1), terms which by themselves, 
however, do not point at a specific date since they are attested in Javanese charters from the 
gth to the 15th century (cf. my notes to the translation, p. 209 and 211). 

26. Elsewhere (ACRI 2006:111-113) I have also advanced an argument focusing on the 
formal and linguistic characteristics of the texts, which could be divided (in chronological 
order from the earlier to the later) into the three following categories: 1) texts arranged in 
the form of ‘translation dyads; i.e. Sanskrit slokas followed by an Old Javanese paraphrase 
and/or commentary (on which term cf. HUNTER forthcoming); 2) Old Javanese Tuturs with 
traces of slokas; 3) works entirely in Old Javanese. On how the Dharma Patanjala fits into 
this categorization, cf. below, p. 17. 
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which the socio-cultural and religious ideologies carried through Sanskrit 
texts were widespread in many regions of the Indonesian Archipelago. 

The Dharma Patañjala presents stylistic and doctrinal features that are 
remarkably close to those found in related Sanskrit sources. Its prose is in- 
formed by the techniques of exegesis and dialectic exposition that charac- 
terize philosophical Sastras,27 while its doctrines closely echo those enun- 
ciated in early Saiva Siddhantatantras, showing only minimal local devel- 
opments. It stands apart from all other Javano-Balinese scriptures in that 
it paraphrases (and re-elaborates) in Old Javanese a Sanskrit source that is 
traceable to a version of the Yogasütra with a commentary. It aims at il- 
lustrating in a clear way, by means of a dialogue, a coherent Saiva doctrine 
and at providing persuasive answers to important theological questions and 
problems. It attempts to justify its doctrines against the criticism of oppo- 
nents belonging to rival schools through logical argumentation that follows 
the conventions of Sanskrit commentarial literature based on a debate be- 
tween a purvapaksin and an uttarapaksin. It interprets heterogeneous San- 
skrit materials belonging to different—albeit related—religious and philo- 
sophical traditions and blends them to form a coherent Saiva theological 
system. Even though one may argue that these features have been achieved 
by the author ofthe Dharma Patafijala with varying degrees of success, there 
is little doubt that the work is one stemming from a learned scholar who was 
conversant with the Sanskritic scriptural tradition. 

In order to distinguish the originally Indic elements 

Tuturs and from the ‘localized’ developments in (Sanskrit)-Old Ja- 
Tattvas vis-à-vis vanese Saiva Tuturs and Tattvas it is imperative to study 

Sanskrit those texts in comparison with the Sanskrit tradition of 
Siddhantatantras Saiva scriptures. It is to the vast corpus of scriptures tra- 
ditionally referred to as Agamas or (Siddhanta) Tantras?? 

that the sources from the Archipelago bear the closest similarities, and 
with which they sometimes even share portions of Sanskrit verses (cf. ACRI 
2006:118-131). These texts, such as the Nisvasatattvasamhita, Rauravasi- 
trasangraha, Svayambhuvasitrasangraha, Sarvajfiánottara, Sardhatrisatika- 
lottaragama, Nisvasakarika, Kiranatantra, Matangapdramesvaragama, Pa- 


27. The term Sastra defines a class of Sanskrit texts of philosophical or technical contents, 
whose style and register of language are strictly fixed (cf. below, pp. 23-28). 

28. I accept the latter usage on the basis of the observations made by GOODALL 
(1998:xxxvi-xxxvii) and WATSON (2006:71-72). 
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rakhyatantra, and Mrgendratantra, form the textual basis of the mainstream 
(i.e. mildly Tantric) Saivasiddhanta widespread in the whole Indian Subcon- 
tinent from the 6th to the 10th century Ap.? Another Saiva textual corpus 
that is relevant for the study of Tuturs and Tattvas is formed by the earlier 
(prob. «5th century AD), and unfortunately scant, scriptures bearing witness 
to the more ancient form of Saivism of the Pàsupata stream, such as the Pā- 
Supatasutra with the commentary Pañcarthabhasya by Kaundinya, the Ga- 
nakarika with the commentary Ratnatika, the Samskdravidhi and Pasupata- 
influenced sections that have survived in what is now thought to be the ear- 
liest Siddhantatantra, i.e. the Nisvasatattvasamhita.?? As shown by SANDER- 
SON (1988, 20062), especially on the basis of data drawn from the latter scrip- 
ture, the Pašupata and Saiddhàntika forms of Saivism were part of, respec- 
tively, the Atimarga (‘Outer Path) and Mantramarga (‘Path of Mantras’), 
which formed two distinct religious ideologies on account of their different 
emphasis on gnosis and salvation (Atimarga) or initiation, ritualism and the 
quest for supernatural powers (Mantramarga); and of the different social 
categories they were targeting, ie. male initiated Brahmins (Atimarga) or 
householders and rulers (Mantramarga).** 


What makes Tuturs and Tattvas a fascinating and important object of 
study is the fact that they have retained a remarkably archaic doctrinal char- 
acter, which points to the possibility that these sources from the Archipelago 
drew their doctrines in part from the scantly preserved corpus of Pasupata 
scriptures, and in part from Sanskrit Siddhantatantras, not in the form as 
we know them now but rather when they were still in their formative stage, 
Le. prior to the activity of systematization they were submitted to during 
the still little-known period of gestation and emergence of the fully-fledged 
Saivasiddhànta.? In describing the temporal gap detectable between the 


29. An increasing amount of evidence indicates that the beginning of Saiva Tantric lit- 
erature may be pushed back to the 5th or 6th century. SANDERSON (2006b) has tentatively 
suggested that the earliest commentators of Saiddhantika scriptures known to us, i.e. Sad- 
yojyotis and Brhaspati, were active in, respectively, 675-725 and 650-750 AD. Fora relative 
chronology of Siddhantatantras, cf. GOODALL (1998:xxxix-xlvi and 2004:xiii-xxxiv). 

30. Cf. SANDERSON (2001:29-31 and 2006a:163-169, 202-209). 

31. As outlined in SANDERSON 1988, the textual corpus that can be ascribed to the Man- 
tramarga stream of Saivism is vast and characterized by scriptures of very unequal persua- 
sion, spanning from the mildly Tantric, dualist and non-transgressive Saivasiddhanta to the 
deeply Tantric, non-dualist and transgressive canon of the Vidyapitha. 

32. For the view that the Archipelago texts may be regarded as a sort of ‘missing link be- 


THE TEXT AND ITS PLACE IN THE TUTUR/TATTVA GENRE 13 


manifestation of Mantramarga Saivism and the earlier Atimarga, SANDER- 
SON (2006a:151) points out that ‘given the very different character of the two 
kinds of Saivism that are known to us through surviving texts and the evi- 
dence that there might be as many as four or five centuries separating their 
emergence, one is bound to wonder whether there were not intermediate 
developments of which all evidence is lost or the evidence for which has not 
yet been examined and correctly evaluated: My investigation suggests that 
Old Javanese sources may provide us with materials to fill this gap, being the 
only places of attestation of otherwise lost stages in the history of the Saiva 
religion. 

The doctrinal arguments indicative of relative archaicness that I have un- 
covered previously (ACRI 2006:125-129) are either positive, viz. the presence 
of Sankhya and Pasupata doctrines,’ the specific form of yoga;?* the men- 
tion of thirty principles of the universe (tattva) instead of the more com- 
mon thirty-six; or ex silentio, viz. the absence of terminology or doctrines 
that are only found in the latest among the relatively early Siddhantatan- 
tras and in the works of Saiva exhegetes after Sadyojyotis, such as the six- 
fold division of the cosmos (i.e. the six paths or adhvans), the threefold divi- 
sion of stain (anava, karma, maytya), the division of beings into six classes 
(i.e. pralayakalas, vijfianakalas, etc.). Additional archaic themes found in 
the sources are the important role played by the triad of principles (atman, 
siva and vidya/maya) in cosmology, and the reliance upon examples and 
theologemes commonly found in the early Upanisads and not well-attested 
in Siddhantatantras. Similarly, the stress on analogies and examples rather 
than abstract logical demonstrations to explain or justify doctrinal concepts 
finds a counterpart in Sanskrit Sastras composed before the Buddhist logi- 
cian Dignaga (c. 480-550), whose work set the standard of philosophical 
argumentation for many centuries to come 77 But the most important piece 
of evidence is that one fundamental and defining characteristic of the Saiva- 
siddhanta, e.g. the stress on the salvific role of initiation (diksa), is entirely 


tween the pre-Classic (Upanisadic) Saivism and the Saivasiddhanta, cf. ZIESENISS (1956:14- 
15) and GONDA (1970, 1975:16); similar considerations on the antiquity of the Old Javanese 
Saiva literature were made by BRUNNER (1992:13-14). 

33. Whereas these will be amply discussed in Part 111. 

34. This aspect is evidenced by the use of the early technical terminology widespread 
in Siddhantatantras and the absence of elaborate models of subtle bodily centres (cakra) 
described in later texts. 

35. More on this point below, pp. 567-570. 
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absent from the Old Javanese sources,” which rather adhere to the Pašupata 
view seeing initiation as a mere rite of passage (samskara) on the one hand 
and yoga-cum-knowledge as valid means of salvation on the other. 

It is interesting to note that the same archaic doctrinal outlook has been 
described by SANDERSON (2001:22-23, fn. 28) with respect to the variety of 
Saivism followed by the ancient Khmers, where the Saiddhantikas ‘remained 
cut off from the mainstream once their tradition had taken root. According 
to SANDERSON (2006a:155-156), that the Nisvdsa continued in Cambodia 
to enjoy the central position revealed by its evidence after its marginaliza- 
tion in India may be seen as an example of the tendency of regions cut off 
from metropolitan developments to preserve traditions in a relatively archaic 
form." Similar conclusions have been drawn with regard to the form of 
Tantric Buddhism documented in Old Javanese sources?? and other Tantric 
(or Tantricized) religious traditions that have survived in Central, East and 
Southeast Asia.?? 


36. Ifnot openly denied, as in an interesting passage of the Dharma Patanjala (320.3-10, 
cf. Part ur, pp. 526-527). 

37. According to SANDERSON (2003-04:361), Kashmir, Nepal and Bali were ‘cultural 
zones which received their Saivism independently. Features that they share are therefore 
very unlikely not to have been found in their common source and, moreover, in other zones 
that received the religion, such as Kambujadesa [i.e. Cambodia]: 

38. Cf. NIHOM (1994:189) who, having pointed at textual evidence documenting the vir- 
tual absence of the vajradhatumandala in Old Javanese sources from the Archipelago, has 
argued that the theological framework of Indonesian Tantric Buddhism appears to go back 
to an earlier period, i.e. before the codification that took place in the Subcontinent at a later 
stage of its history, and that the introduction of Buddhist materials from the Subcontinent 
into the Archipelago is likely to have taken place before the codification of the Tattvasan- 
graha at the beginning of the 8th century AD. NrHOM (1994:15) also noted that data re- 
tained in Indonesia may greatly aid us in attempting to reconstruct the intellectual history 
of the Tantras in India itself by providing a control relative to the much better known, pre- 
served and studied traditions of Central and East Asia. In fact, [...] similar conclusions may 
be reached for the history of Saivism: 

39. Cf. WHITE (2000:21): “What we find, in fact, is that the historical time frame in which 
the transmission (to China, Tibet, Korea, Japan, Southeast Asia) of various Indian tantric 
paradigms occurred has invariably proven definitive for the structure and content ofthe 'ex- 
port' Tantric tradition in question. It is as if the original revelation remained fossilized, like 
an insect in a block of amber, in the export tradition. This is manifestly the case, for exam- 
ple, with Japanese Shingon—founded by Kükai (774-835 c.z.)—whose core revelations are 
the seventh-century c.e. Mahdvairocana-sitra and the Tattvasangraha-sütra. [...] Shingon 
practice remains, in many respects, a preserved specimen of those enshrined in seventh- 
century Indian paradigms, but with a Japanese overlay. [...] Similarly, Tibetan Buddhism, 
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Of course, the situation described above does not necessarily imply that 
the composition of the Tuturs and Tattvas was contemporary to the Sanskrit 
scriptures that were introduced in the Archipelago at an early date,” but 
may mean that most Old Javanese texts, even when they were composed at 
relatively later dates, e.g. after the 10th century AD, still adhered to archaic 
models even though they were aware of new developments from the Sub- 
continent." Thus, certain theologemes of the Atimarga were incorporated 
in the scriptures of the Mantramarga, surviving side by side to create the pe- 
culiar Pasupata-Saiddhantika coalition that Tuturs and Tattvas document. 


This view finds a persuasive illustration in the Dharma Patanjala, which 
exhibits both archaic and innovative elements. For instance, it presents what 
is by far the most pervasive and ‘mature’ treatment of maculation found in 
an Old Javanese source, understanding it as an innate (sahaja) entity bind- 
ing the Soul alongside karma; but at the same time it gives equal importance 
to the defilements and the three qualities (viz. sattva, rajas and tamas) as 
factors of bondage—an archaic view documented in some early Siddhanta- 
tantras and non-Saiva Brahmanical sources, as well as in most Tuturs and 
Tattvas. Furthermore, its prose is informed by the same ‘Sastric’ style and 
interest for doctrinal matters and philosophical argumentation character- 
izing the latest among the demonstrably early Siddhantatantras, but at the 
same time relies upon naive syllogisms and examples rather than complex 
logical demonstrations to prove its theological dogmas, in just the same way 


with its preponderance of Vajrayana practice based on revelations found in what would later 
be classified as the Tantras of Yoga and Supreme Yoga, preserves the Tantric status quo of 
eighth-century India’ 

40. Nor must it be necessarily assumed that the absence of a certain doctrine in a given 
Old Javanese text implies a date of composition prior to the first record of that doctrine 
in Sanskrit texts. Cf., for example, Nous (to my mind unjustified) assumption that, on 
account of the fact that Vrhaspatitattva 60-61 holds a view of the ten rules of conduct of 
yoga (yamas and niyamas) that is intermediate between the one of the Sankhyavrtti («sth 
century AD) and that of the Paficarthabhásya («7th century Ap, probably <sth), the Sanskrit 
verses of the VT [i.e. Vrhaspatitattva] are substantially older than the PABh [i.e. Paficártha- 
bhasya]’ (1995a:218). 

41. Itis only natural that many different streams of Saivism were followed in the Archi- 
pelago, as documented by significant, although sparse, evidence found in textual and artistic 
documents. Cf., for example, SANDERSON (2003-04:376-377) on evidence of the (earlier) 
cults of Tumburu and Khadgaravana, two Rudras venerated in the Tantras belonging re- 
spectively to the Vàma- and Pascimasrota division of the Saiva corpus; and SANTIKO (1995) 
and HUNTER (2007) on evidence of Sákta and Bhairavika cults in 13th century Java. 
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that pre-Dignaga Sanskrit sources do. 
The Dharma Patañjala was referred to as “Lehre des 

Title of the Patafijali by its discoverer, the German Sanskritist 

Text FRIEDERICH.*” Although OJED (367-368) does not list 

‘book’ among the possible meanings of the term dharma 

‘sacred teaching, it is only natural that both meanings converged when ap- 

plied to a title of a text—hence, akin to either the Old Javanese aji, which can 

also refer to a system of doctrines or a written sacred book, and the Sanskrit 

word Sastra. Dharma is not a very prominent designation for Saiva scrip- 

tures of the Tutur/Tattva genre, but nonetheless features in a number of Old 
Javanese texts, mostly religious, legalistic or didactic in contents.*? 

That the title means ‘Sacred teaching of Patafijali; in connection with the 
legendary author of the Yogasütra, is a possibility suggested by the fact that 
almost one third of the text is devoted to the exposition of yogic doctrine 
found in the Sanskrit texts and its commentaries. But the narration in the 
text dealing with the legend of the incarnation of the Lord as Pataüjala,^* a 
prominent figure in Javanese literature from as early as the oth century AD, 
suggests the alternative possibility that the title was intended to mean ‘Sacred 
teaching of Patafijala, being the incarnation of the Lord and the foremost of 
the series of five masters known in Java as Paficakusikas or Paficarsis. It is 
also not to be excluded that the name of the latter mythical character and 
the (semi-)historical author converged into a single denomination.^ A pos- 
sible explanation of this convergence may be that the section narrating the 
myth of Patafijala, which is likely to have originally belonged to a different 
source, * was compiled together with the rest of the text by the author. The 
insertion of this fundamental, and foundational, Javanized Pasupata narra- 
tion might have happened as a way to either give sense to the original title 


42. Cf. PIGEAUD (1975:112) and below, p. 44. 

43. Such as, eg. the Saiva poem Dharma Sünya; cf. also the entries in PIGEAUD 
(1970:219-221 and 1980:288-289). 

44. More on this figure below, pp. 371-373. 

45. In support of this hypothesis I have referred to the analogous convergence of a his- 
torical author and a divine character occurring in the Vrhaspatitattva, where the early his- 
torical Saiva commentator Brhaspati has coalesced in the figure of the preceptor of the gods 
(cf. ACRI 2011). 

46.  Thatthis section is probably earlier than the rest of the text is suggested to me, besides 
its contents, by its heavily corrupted state, which sets it apart from the rest of the text and 
suggests a more complex chain of transmission. 
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of the text, supposing the author was not aware of Patañjalis authorship of 
the Yogasütra, or to authorize and enhance the status of his text to the eyes 
of a local audience, who was also ignorant about the historical Patafjali. 
Containing only three complete slokas, one half-sloka 
Structure and one loose pada quoted within its Old Javanese prose, 
the Dharma Patanijala belongs to the category of ‘Old Ja- 
vanese Tuturs with traces of $lokas.# I have previously stated in print (ACRI 
2006:112-1123) that 


this type of arrangement, although not as a rule, may be taken as evidence 
of relative lateness, for works of this kind were probably composed at a 
time when Sanskrit scholarship was already fading away and the Old Ja- 
vanese language, beside being the preferred language for literature, acquired 
a higher status also in the religious sphere. Although the arrangement is not 
dyadic anymore, a small number of Sanskrit verses, often incomplete, are in- 
terspersed within the Old Javanese prose. The Sanskrit seems to be quoted 
as a proof of authoritativeness, sometimes in a corrupted or Javanized form 
which makes it scarcely distinguishable from Old Javanese. These treatises 
in origin were probably shaped in the form of $lokas with paraphrases, which 
in the course of time underwent various enlargements until they acquired 
the status of longer chapters or even short independent treatises. It is not ex- 
cluded that these compilations were directly inspired by some kind of San- 
skrit sources, now lost or still untraced. 


The features of the Dharma Patafijala correspond with those outlined above. 
In spite of the fact that Sanskrit šlokas are rare, the text displays a high de- 
gree of scholarliness; at least one-third of it closely follows a Sanskrit treatise, 
namely a version of the Yogasütra provided with a commentary. I also stress 
that the ‘relative lateness’ of the text concerns the category of Tutur consist- 
ing in translation dyads, which is likely to have preserved an archaic struc- 
ture oftext-building. That there is a chronological priority of the former over 
the latter class of scriptures is suggested to me by the comparable develop- 
ment of Sanskrit Siddhantatantras in a more Sastric direction, which finds a 
counterpart in the stylistic features and contents of Tattvas. The agenda of 
the Dharma Patañjala is not to make the rare Sanskrit quotes accessible to 


47. To this category belong the Tattvajfiana and the first three chapters of the Jñanasi- 
ddhanta, written in Old Javanese prose occasionally interspersed with $lokas or half-slokas; 
these chapters are evidently later additions since they do not appear in the original core-text 
constituted by Tutur Kamoksan (cf. HOOYKAAS 1962, SOEBADIO 1971:4-7). 
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readers through a translation or paraphrase, but rather to provide a higher 
level of doctrinal exegesis.45 

The Dharma Patanjala shows no explicit subdivision into sections. How- 
ever, it treats the topics that are usually covered in the Section of Doctrine 
(jfianapadalvidyapaáda) and Yoga (yogapada) of Sanskrit Siddhantatantras. 
The doctrinal part precedes the one on Yoga, even though there are occa- 
sional overlaps. This arrangement is mirrored in both the Tattvajñana and 
Vrhaspatitattva. The latter text, whose contents, as already noted by ZIESEN- 
ISS (1958:13-14), also correspond to those found in the Jüanapada and Yo- 
gapada of Siddhàntatantras,^ do not show any sign ofa division between the 
speculative and yogic section into Padas either. But, in the Dharma Patan- 
jala, traces of attempts at indicating such a division are detectable in two in- 
ternal references, where the Lord anticipates to Kumara the imminent treat- 
ment of the Yogapada—a feature which I have found nowhere else in Old 
Javanese scriptures.*° Notwithstanding the absence of any explicit indica- 
tion marking the beginning of the Yogapada, which starts rather abruptly in 
correspondence with the introduction to sloka 2, these internal references 
might be taken as evidence of the authors awareness of this theoretical divi- 
sion.’ 


48. As it is the case in the longer Old Javanese portions of the Vrhaspatitattva, which 
display stylistic and doctrinal features similar to those of the Dharma Patafijala. 

49. Both texts treat none of the topics that normally characterize the sections of Ritual 
(kriyapada) and Conduct (caryapada). These matters are treated in two separate classes 
of (Sanskrit-)Old Javanese texts, often bearing in their titles the words -śāsana and -kalpa 
respectively (cf., e.g., Vratisasana, Rsisdsana, Kalpabuddha, etc). 

50. For instance, in 250.10-12 Kumara impatiently asks about the means to perform 
absorption and the Lord replies that He will soon be teaching the yoga section (yoga- 
pada/yogapdda), but not before the explanation of the products of the intellect has been 
finished. In the following question (260.8-10), Kumara enquires about the means to ex- 
tinguish the three kinds of pain just explained by the Lord, who again assures him that the 
exposition of the section of yoga will start immediately after the termination of the descrip- 
tion of the conditions of the intellect. The end of the treatment of this topic in 268.2 is 
clearly marked with the sentence ‘thus far about the conditions of the intellect’ nke ri vrtti 
nin buddhi, followed by a section-ending punctuation mark. Compare the passage where 
the author coherently refers to a previous passage in the text by placing in the Lord’s mouth 
an exhortation to Kumara to recall the beginning of the narrative, where He had explained 
why a lord of yogins does not achieve perfection immediately (226.12). 

51. Of course, these textual stratagems also serve the purpose of retaining the attention 
of the reader after a long and rather pedantic classificatory section. This remarkable feature, 
I believe, supports my conviction that the text was composed by a single author. 
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This state of affairs is mirrored in the Saiva literature ofthe Subcontinent. 
A division into Padas is indeed generally absent in the earliest among the 
scriptures belonging to the corpus of early Sanskrit Siddhantatantras. Most 
of these scriptures are articulated as one continuum of subsequent Patalas 
often—though by no means as a rule—showing a logical sequence in the 
treatment of topics but nothing like a clear division into the four sections of 
Vidyapada, Yogapada, Kriyapada and Caryapada. Such a fourfold classifica- 
tion has been shown by BRUNNER (1986-92, 1992) to be a later, and largely 
artificial, development that arose to comply with theoretical and prescriptive 
reasons regarding the ideal structure and contents coverage of a complete, 
hence authoritative, Siddhantatantra. This division does not indeed appear 
anywhere before the latest among the early scriptures, namely the Matanga 
and the Mrgendra, where it seems to be authorial. However, as GOopALL 
(1998:lviii-lix; TAK 11 281-282) notes, the names of the four sections are 
already found in early scriptural literature (such as the Parakhya and the Ki- 
rana), if only occurring either as a group of basic topics of discussion—and 
not yet as text divisions. It appears that this situation has been preserved in 
the Dharma Patanjala. 

While the Dharma Patañjala appears to be a unitary text, it displays ev- 
idence of a complex process of composition. According to the nature of the 
topics treated, the text can be divided in at least four thematic blocks, each of 
them traceable back to different doctrinal and scriptural traditions. These, 
I believe, have been put together by a single mastermind who drew upon 
materials of different provenance and merged them to form a single and co- 
herent scripture. 

The first section (194.2-274.18), conforming to the structure and con- 
tents presented in the Vidyapada of Siddhantatantras, expounds the main 
epistemological, ontological and soteriological tenets of the Saiva school, 
including cosmology, gross and subtle human physiology, and the theory of 
karma. Then, in reply to Kumara’s question about the presence of the Lord in 
the cycle of existence and His previous incarnations, the Lord exposes an ex- 
cursus, containing motifs of Puranic mythology and Pasupata lore, narrating 
His previous embodiments (276.1-280.20). Although, as I have suggested 
above (p. 16, fn. 46), this archaic-flavoured section seems to be of a different 
provenance, the excursus is fully functional in the economy of the text and 
partly paralleled in the Vrhaspatitattva;>* yet it constitutes a thematic break, 


52. Indeed the Vrhaspatitattva only mentions the mythological episodes surrounding the 


20 1 INTRODUCTION 


roughly dividing (the first part of) the Vidyapada from the Yogapada. Having 
narrated the vicissitudes connected with His first incarnation as Nilalohita, 
the Lord goes on to narrate the ritual of His (re-)incarnation in Patafjala, 
one of the five Rsis, in the form of Srikantha. The story of the battle between 
the Daityas and the Danavas, the burning of Kama and the marriage with 
Uma follows. After this excursus the last part of Vidyapada ends with the 
description of the powers of the Lord, their manifestation in the yogin and 
the means to salvation (280.21-288.10). 

The section on yoga opens in 288.11 with a description of the technique 
of prayogasandhi, followed upon by a sloka giving a definition of yoga as in 
Yogasütra 1.2 (yogas cittavrttinirodhah). The text then closely follows more 
or less in parallel the topics treated in a version of the sütras with a com- 
mentary until 332.15, after which it gradually rejoins the teachings of the 
Vidyapada and ends in along debate between the Lord and the opponent that 
takes up once again the matters of metaphysics and ontology discussed by 
the two characters at the beginning of the work. As the debate ends abruptly 
after a sentence in which the Lord exposed His siddhdnta, one may get the 
impression that the debate is still incomplete and, therefore, that the text was 
not finished or copied in its entirety. This, however, might only be an im- 
pression, for there is nothing that undermines the logical coherence of such 
a (abrupt) conclusion. On the other hand, by comparing the ending section 
of the Dharma Patafijala with those of the Vrhaspatitattva and Tattvajfiana, 
one may note that the three texts, having treated the main topics they share, 
end in a similarly abrupt' manner, without an apparent conclusion. 

The Dharma Patafijala is articulated in the form of a di- 

Dialogic alogue of questions and answers between the Lord (bha- 
Framework tara) and his son Kumara. Such a dialogic arrange- 
ment is fairly widespread in Tuturs and Tattvas, where, 

besides Kumara (Mahajfiana, Kumaratattva 1, Kumaratattva u, Jfianasi- 
ddhanta ch. 26), the interlocutors of Siva are Vrhaspati^? (Vrhaspatitattva), 


life of Srikantha, the burning of Kama and the begetting of Kumara, without mentioning the 
paficakusikas. 

53. Although the identification of Vrhaspati as the teacher of the Gods results clearly 
from the text, the Lord in 14.31-32 incoherently addresses him as the son of Bhatari Uma, 
who gave birth to Sanatkumara. This may either suggest that the passage in question is the 
result of a careless copy-and-paste operation; or that in the author/compilers mind Vrhas- 
pati really assumed the role of Siva's son. His being addressed by the Lord throughout the 
text with the appellative anaku “my son is in itself not conclusive evidence, for such an 
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Ganapati (Ganapatitattva/Isvara Uvaca Ganapati Matakvan),^^ Bhargava- 
Parasurama (Bhuvanakosa) and the Goddess (devi, bhatari) (Bhuvanako- 
sa, Bhuvanasanksepa, Jidnasiddhanta 25-27). This narrative framework 
and the characters of the Saiva ‘Holy Family’ are widespread motifs in the 
Sanskrit, including the Tantric, tradition. As pointed out by GOUDRIAAN 
(1981:26): 


The literary framework of most Tantras is the time-honoured device of the 
dialogue, or rather the record of oral instruction. In the Tantras, this instruc- 
tion is given by Siva to Devi, his spouse and Sakti, or occasionally by the lat- 
ter to the former. In the oldest period, however, the rsis or Siva’s son Skanda 
(Kumara) still play a role in it. [...] It seems therefore probable that the Siva- 
Devi dialogue emancipated itself, so to say, from Epic-Puranic structures. 


That the Dharma Patañjala has preserved an archaic situation, where the 
Puranic universe meets the Tantric, is suggested by the fact that Skanda/- 
Kumara/Kartikeya is a relatively unimportant figure in the Tantras, and one 
who never appears, for example, in their cosmological accounts. Apart from 
Purànic sources, Kumara achieved a wide popularity as interlocutor of Siva 
only in certain Tantric scriptures from the North of the Subcontinent, being 
absent from those composed in the South "7 

In both Sanskrit and Old Javanese sources, the usual setting of the di- 
alogue is the summit of mount Kailasa, where Siva, usually in the form of 
Srikantha, is approached while performing asceticism by an interlocutor 
asking for spiritual instruction." In the Dharma Patañjala and Vrhaspa- 
titattva this dialogue shows a degree of liveliness and articulation that sets 


appellative may generally be used by a religious teacher to address his pupil. 

54. The naming of a text after the main interlocutor finds a counterpart in early Sanskrit 
Saiva scriptures: cf., e.g., Matangaparamesvaragama (named after the Rsi Matanga); Rau- 
ravagama (Ruru); Svàyambhuvasütrasangraha (Brahma), etc. Unlike Old Javanese texts, 
however, Sanskrit scriptures usually specify a third-party ‘hearer’ of the sacred conversa- 
tion and identify in him the one who transmitted it to mankind. 

55. Tantric texts framed in a dialogue between the Lord and Kumara are the scriptures 
belonging to the Vathula or Agneya corpus, i.e. the various recensions of the Kalottara, 
the Sarvajfianottara, the Kdlajndna and the Jfianatilaka; the Kriyakalagunottara, a text be- 
longing to the Garudatantra class; the Sankhyayanatantra (cf. GOUDRIAAN 1981:89); the 
Saurasamhita, in which sages and other characters also feature as speakers. 

56. Cf. Dharma Patafijala (194.2-194.8); Vrhaspatitattva Sloka 1 and exegesis; Svacchan- 
datantra 8.34-38; Tantraloka 1.9 ; Sivapurana 7.31.24; Lingapurána 50.18; Rauravagama 
KP 1; Kirana VP 1; etc. 

57. Siva appears in the form of Srikantha already in the Mahabharata (12.337.62), in 
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them apart from the rigid structure that characterizes Tuturs arranged in the 
form of Sanskrit-Old Javanese translation dyads embedded in a superficial 
narrative framework. This textual structure too has a counterpart in early 
non-Sastric Sanskrit Tantras, in which there is no real interaction among the 
speakers besides the hearer’s merely ‘perfunctory requests for knowledge pe- 
riodically required by the genre’ (GOODALL 2004:xliv). WATSON (2006:74- 
75), having observed that in the early tradition ‘a form of Siva himself is 
asked questions and responds with sermons whose validity is assured sim- 
ply through being spoken by him, points out that it is not until the Kirana 
that 


we find at least that the questioner, Garuda, points to what he perceives as 
inconsistencies in the sermon he is hearing from the Lord, prompting him to 
clarify. Then in the Parakhya, the Matanga and the Mrgendra the dialectical 
dimension becomes more pronounced, and we find the questioners putting 
objections from the point of view of non-Saiva traditions [...]; the question- 
ers in these three Tantras challenge fundamentals such as the existence of 
God and the Self. [...] The mere fact that something is stated to be the case 
in these texts is thus not always enough: assertions must be judged through 


connection with the promulgation of the Pasupata doctrine; in Tantric scriptures He is the 
Guru who was responsible for the diffusion of the Saiva knowledge down to earth (thus in 
most Siddhantatantras as well as the Yamalatantras, cf. GOUDRIAAN and GUPTA 1981:26). 
Aghorasiva while commenting upon Sarvajfianottara KP 1.10ab describes a fivefold mode 
of transmission of the Saiva knowledge from Siva to Srikantha, from the latter to Kartikeya 
(e.g. Kumara), who hands it over to the Rsis, who in their turn divulge it to the human be- 
ings. Other accounts of the transmission of the twenty-eight Siddhantatantras, mentioning 
Kumara and Brhaspati in the line of transmission, are found in Diksottara and Pauskara (cf., 
respectively, GOODALL 1998:406 and 410); for a discussion of the transmission according 
to Ramakantha’s commentary on the Kirana, cf. GOODALL 1998:163-164, fn. 10. Although 
the incipits of the Dharma Patañjala and Vrhaspatitattva do not make it clear, the idea that 
Srikantha is also the form of the Lord appearing as teacher in the Old Javanese sources may 
be gathered from other passages in both texts, viz. Dharma Patañjala 278.19-280.4: "Ihe 
venerable Ananta arrived, inviting me to go back into the plain of non-being. I was not 
unwilling to be placed in the heaven ofthe one who is my superior form, that is in the world 
of Srikantha. Above Srikantha, I spent a long time in the plain of non-being. Then I was 
ordered to take place in the Egg of Brahma. I eventually became the teacher of the whole 
world. That is the reason why I taught all the gods here in the Egg of Brahma’; and Vrhas- 
patitattva 14.26-27: ‘Srikantha is myself here. Srikantha was my name when I received the 
orders to impart doctrine in the Egg of Brahma’ srikanthaku teki / srikantha naranku kinon 
maveh aji rin brahmanda /. 
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logically respectable means. 


Yet, as WATSON (p. 77) points out, the nature of the argumentation in di- 
alectic Siddhantatantras like the Parakhya, Matanga and Mrgendra appears 
to be superficial and naive in comparison with the sophisticated dialectics of 
Saiva commentators post-dating Sadyojyotis, such as Narayanakantha and 
Ramakantha. The impression is that these treatises were meant for the sake 
of strengthening the convictions of Saivas rather than casting real dialectical 
attacks to challenge the convictions of the followers of other schools. 
The features found in the more Sastric among the early 
Sastric Style — Siddhàntatantras are mirrored in the Tattva genre of 
scriptures, of which the Dharma Patafijala and the Vr- 
haspatitattva constitute the most significant representatives. In both texts 
the questioner expresses doubts and asks for evidence, being in his turn re- 
proached by his teacher either for asking again and again the same question, 
for having failed to understand properly his words or for having entertained 
wrong doctrines. Similarly, the Lord expounds the views of rival schools and 
anticipates their possible objections. 

The Dharma Patanjala defends its theistic standpoint and crucial tenets 
such as the existence of karma, the valid means of knowledge etc., against its 
most radical deniers but is not interested in providing an elaborate philo- 
sophical justification of them against the views of rival systems. Though 
it often strives to reply to the opponents objections by providing explana- 
tions based on syllogisms, the arguments sometimes appear to be formulated 
through apodictic statements and naive demonstrations. As in the case ofthe 
mentioned group of Sanskrit Siddhantatantras, the degree of naiveté and as- 
sertiveness often characterizing the arguments put forward by the Lord be- 
trays edifying and soteriological intents rather than properly philosophical 
aims. 

The Dharma Patafijala appears to use the basic argumentative struc- 
ture implemented in Sastric Siddhantatantras as its main text-building tech- 
nique. This structure has been divided by Sanskrit exegetes?? into the cate- 
gories of prasna question; which may also articulate a doubt arisen in the 
mind of the listener from a previous statement, uddesa ‘label’ or ‘prelimi- 
nary listing' of basic notions that are put on the agenda for explanation, and 


58. For similar observations, cf. GOODALL (1998:lxv; 2004:xliv). 
59. Cf., e.g., Abhinavagupta’s Tantráloka 1.252 and Jayaratha's commentary thereon. 


prasna 


uddesa 


laksana / 
pariksa 
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laksana definition or pariksa investigation from all sides, which often end 
in determination (nirmaya). An example of this arrangement is provided 
by the following passage (308.14-19), in which the Lord, asked by Kumara, 
first enunciates the eight ancillaries of yoga and subsequently explains them 
one by one: 


Kumara spoke: 


[32] If you please, o Lord, what are the characteristics of the means of real- 
ization of yoga, and of the observances? 


[The Lord] 


The characteristics of the means of realization of yoga are as follows. You 
should know them, my son. There are the eight ancillaries: general com- 
mandments, particular commandments, postures, withdrawal, breath-control, 
fixation, visualization, absorption. Thus is the number of the means of real- 
ization of yoga. 

General commandments are: non-violence, truth, non-theft, continence, re- 
nounciation. 


Non-violence means: not killing ... [each item is explained]. 


Further, the Old Javanese prose of the text is informed by characteristics and 
intents that are comparable to those of a commentary according to the San- 
skrit scholastic tradition (cf. TUBB and BOOSE 2007:1-5). The function of 
paraphrasing (padarthokti) is implemented in the Old Javanese commen- 
tary, with the fundamental difference that it paraphrases a source written in 
a different language. As in Sanskrit texts, the function of the paraphrase is 
not only to reveal the meaning of technical terms through the use of syn- 
onyms, but also to make the syntactical structure plain and more transpar- 
ent. Hence, the functions of word-division (padaccheda), the analysis of 
compounds (vigraha) and the rendering of the various elements of a sen- 
tence into a straightforward syntactical order (vakyayojana) are subsumed 
also in the Old Javanese paraphrase. Of course, this operation often in- 
volves a more complex operation of exegesis, which is unfolded through 
the answering of objections (aksepasamadhana), a key element of Sanskrit 
philosophical commentaries. In Old Javanese Tattvas the Lord builds his 
arguments through the dialectic structure of pürvapaksa (prior view) and 
siddhanta (demonstrated conclusion), which is frequently implemented in 
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Sanskrit Sastras (cf. TUBB and BoosE 2007:239-240). In so doing He di- 
rectly replies to the objections of a single opponent (unlike in fully devel- 
oped Sastras, which may admit several others), fictively raised by himself 
or by his interlocutor. Notwithstanding the still rather simple structure 
of the debate, the degree of importance and articulation it achieves in the 
Dharma Pātañjala is not matched in any other Old Javanese source D For 
instance, the text contains a number of technical terms, either unattested 
or scantly documented in Old Javanese, which are borrowed from the San- 
skrit argumentative and philosophical register, such as viruddha ‘contra- 
dictory applied to the opponent's view (334.12; 334.13);° (OJ a-)vyahata 
‘contradictory, raising objections (OJED 2346); dharma ‘entity’ (338.3; 
338.3; 338.3; 338.5); prasiddha ‘to recognize as real, acknowledge as being 
indeed’ (OJED 1404, for the passive form pinrasiddha).?^ There are several 
verbal forms which are evidently used in a special sense that does not find a 
counterpart in the range of meanings indicated by OJED, e.g. sumiddhakan 


60. It is often the case that in both Sanskrit and Old Javanese sources the speakers 
are unmarked, their objections being recognizable only through certain dialectic particles 
(cf. TUBB and Boose 2007:240). In the Dharma Patafijala, the exact circumstances of the 
verbal debate become unclear, for example when the opponent's questions are reported by 
the narrator as a matter of fact and not with the expression yan kva lina san para ‘if the 
opponent would say/think so. This makes it difficult to establish whether the opponent is a 
real or fictitious character. 

61. As our knowledge of the argumentative register and style of Old Javanese is still poor, 
such a level of sophistication and technicality poses many problems of interpretation and 
translation, not to mention the retrieving of the correct text of such passages, which have 
proven to be particularly prone to corruption. 

62. The term belongs to the Nyaya stock of technical terminology, and often applied to 
the middle-term of a syllogism (hetu), when it is never found where the major term is. 

63. Cf. 204.6, conjecturally emended from cod. abyavaháta; since in the passage it is re- 
ferred by an opponent to a statement of the Lord, I translated the sentence where it appears 
as "Your statement is not a response to my question. 

64. What counts as prasiddha in Sanskrit Sastras is something that can be generally ac- 
cepted between disputants without requiring additional proof. In Dharma Patafijala 238.16 
the form prasiddha appears to be used in a transitive sense (e.g. akin to amrasiddhakon): 
ya matannyan hana pramana naranya, anun prasiddha ri kahidapan ikan vastu tuhutuhu 
"This being so is the reason why there are the valid means of knowledge, which can give cer- 
tainty with regard to the experiencing of entities that veritably exist’; cf. also 238.3, where 
prasiddha  anumána appear to form a tatpurusa compound: anumanaprasiddha irikan 
karmaphalan bhinukti ‘the fruits of karma are determined by inference, as far as their being 
experienced is concerned’ 
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‘prove, demonstrate’ applied by the opponent to the Lord's view;% panid- 
dhanta («siddhànta) ‘definitively ascertain;°° amramàna (<pramana) use 
as valid means of knowledge.” 

The influence of Sanskrit on Old Javanese syntax is an as yet unexplored 
terrain. In spite of this, it can be assumed that the Sanskrit influence was not 
limited to the lexical sphere but that it intervened also in shaping the syn- 
tax and style of the argumentative literature represented by the Tattva genre. 
If studies in this domain are totally lacking it is also because the amount 
of the material available is small. The Dharma Patafijala fills a gap in this 
panorama, presenting some evidence that the kind of Old Javanese syntax 
used in these treatises owes much to the Sanskrit commentarial style. In par- 
ticular, the technique of debate makes use of the technicalities of the Sastric 
tradition of dialectics, from which it may have ultimately derived. 


Direct or indirect address of an opponent or his view (cf. TUBB and BoosE 
2007:241-251): 


linnya = aha/ucyate — “he says/said, his words are, it is said. 
lin san para = apara āhalkecid āhuh — ‘the opponent(s) spoke. 


mankana lin san para = evam ucyate paraih — ‘thus spoke the oppo- 
nent(s). 


yan kva linantalyan mankana linanta/nyapan tahan kva linanta = ity 
evam ucyate ced — ‘If you would say so, [I reply:]’ ...% 


65. Cf. Dharma Patafijala 204.10: apa pramananta sumiddhaken ika paksanta “What is 
your authoritative means of knowledge in order to prove this position of yours?’ Here, as 
in Vrhaspatitattva (cf., e.g., 49.4-5), sumiddhakan is used in a more technical sense than 
the one found in Parvas and Kakavins, according to OJED 1756 ‘accomplished, successful’ 
etc. The meaning applying in Tattvas is akin to that current in Sanskrit argumentative texts: 
‘proved, substantiated, demonstrated; settled, established; admitted to be true, etc. 

66. Cf. Dharma Patafijala 238.19: ya ta matannyan anumanapramana paniddhanta ri 
hananya ‘this is the reason why the valid means of knowledge of inference is the means to 
definitively ascertain their existence (i.e. of the fruits of karma): This form is not attested in 
OJED, where the only meaning indicated for siddhanta is ‘= Saivasiddhànta here it is likely 
to have the technical meaning current in Sanskrit literature, i.e. ‘established truth. 

67. Cf. Dharma Pátafijala 238.14: adva kitanyat amramana pratyaksa juga ‘you are wrong 
in using only direct perception as a valid means of knowledge (said by the Lord to the 
materialist opponent). The form amramana is glossed in OJED (1392-1393) only as ‘to 
have authority or power over. 

68. Numerous instances of this construction are attested in Tuturs. The introduction of 
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sugyan mankana [lin san para], taham pih/tan mankana = iti cet, na 
tatha/tan na/tad asat — ‘if [the opponent speaks] thus, it is not so. 


tuhu(n)/takarin = nanu (at the beginning of a sentence after the pürva- 
paksa) — ‘truly, indeed, is it not so that'/'objection, but then (cf. 196.20). 


yan mankana, ... tan ... = yady evam/evam ced, ... na ... — (referring 
to the purvapaksa) ‘if so, ... not... (cf. 288.3). 


naranya = iti (after the word/sentence to which it refers): 


1) ‘what is called’ — both single out a specific term, roughly correspond- 
ing to quotation marks; 


2) ‘means/is’ — both follow the word explained and precede the expla- 
nation; 


3) ‘that is to say, i.e? (akin to kalinanya) — in this case naranya some- 
what resembles the function of the Sanskrit iti when used to explain a 
sentence.”° 


Particles connecting or introducing sentences: 


nihan = atha — ‘now, next, as follows’ (introducing a topic or a concept, 
at the beginning of a sentence). 


nihan | kunan = atha — ‘now, further’ (introducing a work or a section 
of a work). 


the Lord’s reply, which I consistently added in the translation within square brackets, is 
always understood (except in one instance in Siksa Guru, folio 16r.2: nyapan tahan kva 
linanta, nihan kami mavarahakana ri kita If you would say so, we could reply as follows’). 
The reply is also left unintroduced in the corresponding Sanskrit construction (cf. above, 
fn. 60). 

69. The Sanskrit nanu, which has as its primary meaning ‘not, never, in philosophical 
argument it is used to imply doubt or objection (‘now it may be said, well, but then, MW 
526). However, this particle has also acquired the meaning of ‘certainly, surely, indeed, no 
doubt, especially in rhetorical or affirmative questions (i.e. ‘is it not?’). A comparable ‘shift, 
although going in the reverse direction, seems to have been undergone by the Old Javanese 
tuhu, glossed by OJED (2048) as ‘true, right, sincere; really, in fact, indeed, in the real sense, 
and which in argument is used in statements that rhetorically (and temporarily) affirm the 
purvapaksa in a tendentious manner, thereby negating it. This possibility is also supported 
by the fact that the word tuhun, which obviously derives from the same base, is glossed by 
OJED as (1) ‘but, even so; even if, although’ and also (2) ‘indeed, truly. 

70. For these usages of the Sanskrit iti, cf. TUBB and Boose (2007:215-220). 
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kunan = atha — “but (in front of a word or sentence). 


nahan = iti/ evam | tatha — ‘thus, as such, in this way (referring to the 
clause that precedes). 


ya ta matannyan = tasmat eva, tena eva, ata eva — ‘this is the reason why, 
because of the preceding, for this reason, therefore’ (commonly referring 
to what precedes, but also to what follows when in combination with the 
correlative apan). 


Other particles, pronouns and expressions: 


71. 


kadi ... (+ apan) = katham, kva, kim, kah ... (+ abl.) — “how would be 
possible that ..., for .. 27 


tuvi = api — “also, too, as well; even [though]’ (cf. OJED 2087, and 113 
apituvi); even though' corresponds to the Sanskrit api + loc. abs. 


tathapi = tathapi — even so, still, nevertheless. 
ityevamadi = ity evam adi — ‘and so on. 
yavat ... tavat = yàvat ... tavat — ‘as long as, as soon as, as far as. 


apa lvirnya nin ... / ikan ... ndya ta lvirnya = kimrüpam + gen. — ‘what 
is the form/appearance/characteristic of ... ? 


The standard translation of kadi according to OJED (763) is ‘as, like, as if (passim in all 


texts): The hypothetical force of this particle is however admitted (in some unspecified Par- 
vas) by OJED only in the presence of an irrealis verbal or nominal form, to be translated as 
‘how would it be possible that ...; certainly not .... On account of several instances attested 
in Tuturs it is possible to demonstrate beyond any doubt that kadi assumes the meaning 
of ‘how is it (or would it be) possible that’ also in the absence of any irrealis; cf. Dharma 
Patanijala 200.6, 236.13, 338.1; Vrhaspatitattva 49.13-14. 


Résumé 


Kumara appears before the Lord on the peak of the Kailasa mountain, pays the cus- 
tomary worship and salutation, and takes a seat. 

[1] Kumara enquires about the Supreme Doctrine (tattva visesa), and the right knowl- 
edge (samyajfianalsamyagjfiana) (194.2-8). 

The Lord explains that the right knowledge is difficult to obtain. Without absorption 
(samadhi) there is no right knowledge, in which case it is impossible to know the 
Summum Bonum (paramartha) (194.9-14). 

[2] Kumara enquires about the characteristics of the Summum Bonum (194.15-17). 
The Lord enumerates the qualities of the Summum Bonum by means of a Sloka 
(1). He goes on explaining that it is beyond the grasp of the human mind, perva- 
sive (vibhu), omniscient (sarvajfia) and omnipotent (sarvakaryakarta). Evidence of 
these qualities is provided. To put an end to the latent impressions in the mind and 
obtain release it is necessary to practice absorption. That is called right knowledge, 
as opposed to wrong knowledge (mithyajriana) (194.18-196.14). 

[3] Kumara asks about the characteristics of wrong knowledge (196.15-17). 

The Lord explains that wrong knowledge is to use direct perception as the only au- 
thoritative means of knowledge. The views of a materialist opponent are introduced: 
the Summum Bonum is non-existence, for it cannot be perceived; non-existence is 
the cause and effect of the world; good and bad actions have no consequence, as 
heaven and hell do not exist (196.18-198.11). 

[4] Kumara asks if such views are correct (198.12-14). 

The Lord replies that they are not, for the universe and the living beings could not 
exist if the Summum Bonum would be non-existence. Arguments for this state- 
ment are given, and the opponents objections countered. There follows a long and 
sophisticated debate about the concepts of causality and effect of the universe, cre- 
atorship, sentience and insentience, at the end of which the opponent's views are 
characterized as wrong knowledge (198.15-206.11). 

[5] Kumara asks why such wrong knowledge is wrong (206.12-13). 

The Lord explains that it is the knowledge of Kala, who embodies the Lord at the 
time of the great destruction. It will come when men of religion will teach false 
doctrines of this kind (206.14-2). 

[6] Kumara asks what are the means of human beings to prevent being carried away 
by wrong knowledge (208.3-6). 

The Lord introduces the three valid means of knowledge: direct perception (pra- 
tyaksapramana), inference (anumdnapramana), testimony of scripture (agamapra- 
mana) (208.7-210.7). 
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[7] Kumara asks about the distinctive qualities of a master (pandita), and why such 
a man does not become one with the Lord at once (210.8-11). 


The Lord mentions the existence of maculation (mala) that, adhering to the Soul 
already mixed with the mind, covers its omniscience. As soon as maculation disap- 
pears, union (satmaka) with the Lord is achieved (210.12-4). 

[8] Kumara asks what is the Soul, and enquires about the origin of maculation 
(212.5). 

The Lord explains that the Soul is the Lord-Summum Bonum, i.e. Siva Paramesvara. 
He is to be considered as comparable to the Sun spreading its light over the universe. 
A list of the constituent principles of the universe follows. Below the principle of 
Siva (Sivatattva) is the principle of Maya (mayatattva), just as subtle but uncon- 
scious. The coarse principles are: activation (kalatattva), attachment (ragatattva), 
awareness (vidyatattva), unevolved matter (pradhanatattva), the three constituents 
(trigunatatva), intellect (buddhitattva), self-identity (ahankaratattva), mind-stuff 
(manahtattva), the ten faculties of sense and action (dasendriyatattva), the five sub- 
tle elements (paficatanmatratattva), atmosphere (akasatattva), wind (vayutattva), 
fire (tejastattva), water (apyatattva), earth (prthivitattva) (212.8-25). All of these 
are pervaded by the Soul. The Power of Pervasion of the Lord is different from the 
distinctive characteristics ofthe Soul; the pervasion is explained as woven crosswise- 
and-lengthwise (ütaprota): woven crosswise is like the butter within milk, while 
woven lengthwise is like a string with pearls. The principle of Soul has the power 
of omniscience, omnipotence, pervading the principle of Maya; then, because of 
its closeness to Maya the Soul looses all its powers and becomes ignorant about its 
true nature, stained by maculation. At this point, it pervades activation, becoming 
like a young bee; attachment, desiring to be conscious; awareness, becoming able 
to perceive the external reality, i.e. unevolved matter, coarse and insentient. The 
Soul and unevolved matter are caused to meet by the Lord's will. The sentient is re- 
membering, unevolved matter is forgetting. From this union, the three constituents 
originate, in their turn followed by intellect and self-identity (212.25-216.6). The 
latter is of three kinds: modified (vaikrta), consisting of passion (taijasa), the origin 
of the gross elements (bhütàdi); these are characterized by sattva, rajas and tamas 
respectively. From the modified self-identity the ten faculties (of sense and action) 
come forth, and finally the mind-stuff (216.7-14). 


[9] Kumara asks whether mind-stuff, intellect and self-identity are identical (216.15- 
16). 

The Lord solves this dilemma by asserting their differences, for they possess different 
characteristics and activities. Prerogative of the intellect are the faculties of ascer- 
tainment (adhyavasdya) and determination (niscaya). The self-identity maintains 
life and individuality. The mind deliberates (mamikalpa «vikalpa) (216.17-218.8). 
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The Lord continues: when the three organs are pervaded with consciousness by the 
Soul, they grasp the external reality through the five faculties of perception. There 
follow the five faculties of action. These together are called the ten faculties. When 
they are provided with intellect, self-identity and mind, they are called the thirteen- 
fold instrument (trayodasakarana). All these are effects of the modified self-identity 
(218.8-220.3). From the self-identity which is the origin of the gross elements orig- 
inate the five subtle elements. While performing a task, the three kinds of self- 
identity join. There follows a description of the five subtle elements with respective 
examples. Finally, the five gross elements are listed and their respective character- 
istics and qualities specified. The elements below are pervaded by those above and 
combine their qualities, which are described in detail (220.3-224.1). 


There follows a description of the Egg-World (andabhuvana). Within it are the 
Seven Worlds ending with the Earth, where the Seven Islands and the Seven Oceans 
are located. Below are the Seven Subterranean Paradises, the thirty-two Great Hells, 
the hell Tamragardabha and finally Kalagnirudra. The One-hundred Rudras sur- 
round the Egg-World. Above the Earth, all the principles are piled up and the subtler 
ones pervade the coarser according to the following hierarchy: Lord, Soul, Maya, 
unevolved matter, intellect, self-identity, mind, ten faculties of sense and action, 
five subtle elements, five gross elements (224.1-226.11). 


The Lord exhorts Kumara to recall the beginning of the narrative, where He had 
explained why a lord of yogins does not achieve perfection immediately: the Soul is 
completely immersed in perceiving consciously because it suffers maculation, hence 
its nature is ignorance. The Lord desires that the Soul knows about its true na- 
ture, hence it causes it to incarnate in a human body, male or female. The six tastes 
(sadrasa), enjoyed by male and female human beings, turn into sperm and female 
blood, and these produce a seed through copulation. According to the preponder- 
ance of the male or female element, individuals of different sexes are born. Sperm 
and blood produce the six sheaths (satkosa) in the body. The different kind of liv- 
ing beings are listed, and the Lord concludes explaining how the five subtle elements 
form the senses in the body (226.12-228.10). 

[10] Kumara raises the question as to whether the faculties of sense-perception are 
the same as the organs (golaka) (228.11-13). 

The Lord dispells Kumara’s doubt by stating that they are different, for the former 
are subtle while the latter are coarse. The proof is that one who sleep is not able 
to grasp the external reality, as long as his senses do not carry out their functions 
(228.14-230.2). 

[11] Kumara asks why one who sleeps still lives in spite ofthe fact that the nature of 
sleep is forgetting, hence, unconsciousness (230.3-5). 


The Lord explains that the five winds (paficabayu) serve as means to live. They 
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circulate through three main vessels (nadi), which are: ida, pingala, susumna. They 
spread in the body via several other branches. The functions of prana, apana, sa- 
mana, udana, byana are explained in detail. Another series of five winds is listed, 
ie. naga, kurmara, krkara, devadatta, dhanafijaya, whose respective functions are 
explained. If the Soul ceases to perceive consciously the winds, or the vessels are 
damaged, death occurs (230.6-234.9). 


[12] Kumara asks what is the cause of the Soul ceasing to perceive the winds in a 
conscious manner, and what is the cause of suffering (234.10-12). 


The Soul ceases to perceive the winds in a conscious manner because of right-and- 
wrong (dharmadharma). According to their balance, the good and bad actions may 
result in causing the experience of either pain or pleasure or both in incarnated 
beings. The fruits of right and wrong may come into effect immediately or in the 
future. The Lord illustrates this by means of an example: the actions of farmers, ser- 
vants and traders will produce, respectively, paddy, a landgrant and a retribution as 
fruits. When the fruits of right-and-wrong, which shape the body, are finished, a 
man dies. Indeed, there is nothing left to be experienced by the Soul, just as in the 
case of a piece of wood being completely consumed by fire (234.13-236.12). An 
opponent may question the validity of such a state of affairs, for the fruits of karma 
are not seen by means of direct perception. To such a proposition the Lord replies 
that the coarse is within the reach of direct perception, while the subtle is within the 
reach of inference, which recognizes the existence of the fruits of karma (through 
the recognition of their effects) (236.13-238.3). As to the opponent's objection that, 
still, only direct perception is to be recognized as a valid means of knowledge, the 
Lord replies by using the example of the movement ofthe sun in the sky: although its 
course is not seen during the night, its existence may be inferred. Likewise, one may 
establish through inference the existence of things which are not seen. There exist 
different kinds of human beings and different kinds of living creatures (low, mid- 
dle and superior); therefore, though invisible, there must necessarily exist a karmic 
cause to justify their states. If such a cause is not accepted, it follows that everything 
may turn into everything just randomly, like a eunuch begetting children, or like 
extracting milk out of excrement (238.3-240.12). 


[13] Kumara asks for the reason why beings engage in right-and-wrong (240.13- 
14). 

The Lord explains that the Soul is firmly connected to the body, and it enjoys ex- 
periencing pleasures through the intellect; from the intellect originates the mind 
(jfiana), which has fifty conditions (vrtti); these in turn give rise to an indeter- 
minable number of other conditions, which explains why there exists a huge variety 
of beings, all of them different. The Lord enunciates the Four Sovereign Powers 
(caturaisvarya) along with their opposites, which characterize the intellect. From 
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the intellect arise the fifty conditions of the mind, viz. the five kinds of error (pa- 
ficaviparyaya); the twenty-eight disabilities (asakti); the nine contentments (tusti); 
the eight perfections (astasiddhi) (240.15-242.8). The Four Sovereign Powers, i.e. 
Righteousness, Knowledge, Dispassion and Sovereignty are explained one by one 
(242.9-244.6). The Four Soevereign Powers arise in an intellect that is dominated 
by sattva. However, if it is dominated by tamah, their four opposites arise: Unrigh- 
teousness, Ignorance, Passion, Non-sovereignty (244.7-16). Having explained the 
characteristics of the four opposites, the Lord goes on to enunciate in detail the fruits 
of the Four Sovereign Powers (246.1-15) and of their opposites (246.16-250.9). 


[14] Kumara asks the Lord about the means to perform absorption (250.10-12). 


The Lord replies that He will soon be teaching the yoga section (yogapada), but the 
explanation of the products of the intellect should be finished first. The five kinds 
of errors are listed: dullness (tamah), delusion (moha), great delusion (mahamoha), 
darkness (tamisra), blind darkness (andhatamisra) (250.13-252.16). The Lord goes 
on to explain in detail, by way of practical examples, the nine contentments, which 
are divided into two categories: the internal contentments (adhyatmikatusti), com- 
prising the contentments concerning natural constitution (pradhdnaka), acquisi- 
tion (upadanaka), time (kala), and fortune (bhagya); and the external contentments 
(vahyatusti) (252.17-256.9). There follows the description, again by means of ex- 
amples, of the Eight Perfections (astasiddhi), which are: generosity (dana), study 
(adhyayana), verbal instruction (Sabda), reasoning (tarka), friendship (sauhrdaya), 
eradication of the threefold pain (trayo duhkhavighata). The threefold pain consists 
of inner pain (adhyatmikaduhkha), pain due to supernatural agencies (adhidaivika- 
duhkha), material pain (adhibhautikaduhkha). Inner pain is of two kinds: mental 
(mànasa)— consisting of desire (kama), anger (krodha), greed (lobha), fear (bha- 
ya), envy (asuya)—and bodily (Sarira), consisting of various kinds of diseases. Pain 
due to supernatural agencies is, e.g., being struck by a thunderbolt; becoming mad; 
being possessed by demons (256.10-260.7). 

[15] Kumara enquires about the means to extinguish the three kinds of pain (260.8- 
10). 

The Lord, again, assures Kumara that the exposition of the section of yoga (being the 
means to extinguish the three kinds of pain) will start soon, but not before the re- 
maining conditions of the mind have been described. The twenty-eight disabilities 
are characterized, by way of examples, as the ten faculties not being capable of ex- 
periencing their objects, in addition to the opposites of both the nine contentments 
and the eight perfections (260.12-268.11). 

[16] Kumara objects that the resulting number of inabilities is twenty-seven, and 
not twenty-eight (268.12-13). 


The Lord answers that, in order to make them complete, the opposite of the mind 


34 IINTRODUCTION 


should be added to the list: since the characteristic of the mind is to deliberate, not 
being able to deliberate means to be insane, which gualifies as a disability. The dis- 
abilities meet with the innumerable latent impressions (vasana) of the mind. One 
should avoid the troubles of afflictions and pains by practicing the paramount three- 
fold body (trikaya paramartha): good action, good speech, good heart. One should 
not accept the teachings of a master who does not put into practices his teachings, 
but, unconcerned by worldly activities, one should constantly strive after devotion 
toward the Lord, who annihilates sin and causes man to meet supreme bliss, to be- 
come a creator and ceasing being created, knowing without being known. ‘The life of 
incarnated beings is miserable: after they die, they enter a limbo for a long time be- 
fore they incarnate again. A proof of the fact that the Soul incarnates is the number 
of the deaths and births , and the existence of men who can remember their previous 
lives. If one happens to be born again as an abnormal being, or as an animal, there 
is no chance of learning about the path leading to liberation; therefore one must act 
quickly in that direction, for the time of death is not known (268.14-272.14). 


[17] Kumara asks of what sort are the latent impressions (272.15-16). 


The Lord explains that the karmas are innumerable, hence innumerable are the 
kinds of rebirth. The fruits of karma are inevitably experienced: if good, one will 
be reborn as a god; if bad, one will become an animal, and then—once the fruits 
are expired—a human being. The karma which has already been enjoyed produces 
as left-over latent impressions in the mind. These impressions are compared to the 
perfume that still sticks to an earthen pot even after it has been emptied of its con- 
tent and carefully washed. Whatever is imagined by the mind, that is followed by 
the karma in determining ones next incarnation (272.17-274.18). 


[18] Kumara asks who is the subject who experiences such incarnations (276.1). 


The Lord answers that He Himself has experienced the cycle of rebirth. In a long 
excursus, the Lord narrates His previous incarnations. First He was a pious man 
who studied the scriptures on dharma (dharmasastra) with a master. A series of 
other similar incarnations follows, in which He—having remembered his previous 
lives—seeks for instruction in the system of yoga (yogadharma) by a master, until 
He finally becomes a lord of yogins. Having spent a thousand years in that state, 
He is transferred to heaven and given the name of Nilalohita. He marries Sati, the 
daughter of Daksa; Sati dies, and He again becomes a lord of yogins, fervid in his 
practice. He dies and is reborn as an incarnation of the Lord, not from sperm and 
blood but from the yoga of the Lord (276.2-13). 

The Lord in His incarnation is Patafijala (who happens to remember about his 
previous state of lord of yogins), the youngest one among five brothers. His elder 
brothers are: Kusika, Garga, Maitri, Kurusya. All together, they are called the five 
sages (paficarsi). Each one of them is ordered by the Lord to perform a different 
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task: Kusika has to bury the corpse of the Lord after He dies; Garga has to perform 
the funerary rites; Maitri has to cremate the corpse; Kurusya has to build a tower 
for the cremation ceremony; Patafijala has to rub the ashes on himself. The Lord 
dies, and the five brothers come to perform their tasks, witnessed by the ten regents 
of the directions. Finally Patafijala is left alone, he rubs the ashes of the Lord's body 
on his body and suddenly takes the appearance of the Lord when He was still alive, 
three-eyed and four armed. He is worshiped by the gods, and Ananta transports 
Him to the heaven of Srikantha. Having spent some time in an even higher plain, 
i.e. the plain of non-being, He takes his place in the Egg of Brahma and becomes a 
universal teacher, instructing all the gods (276.13-280.4). 

The Lord narrates about the Daitya Nilarudraka, who subdued the Egg of Bra- 
hma and menaced the gods. By way of a stratagem involving the goddess Sarasvati, 
the gods manage to make Nilarudraka confess that he could not be killed by a god, 
a Daitya or a Danava, but only by the son of the Lord born from sperm and blood. 
The gods ask Kama to shoot the Lord with his arrow, so that He falls in love with 
Uma. Kama is reduced to ashes by the Lord’s third eye, and the gods in fright plead 
Him to be favourable to them and marry Uma. The Lord consents, and Uma begets 
Ganapati, Bhrngiriti and Kumara. The Lord concludes by saying that, having re- 
membered the sequence of His former incarnations, His knowledge of the fruits of 
karma in leaving behind impressions in the mind is clear (280.4-20). 


[19] Kumara asks how could it be that there is pleasure in becoming any kind of 
incarnated being (280.21-23). 


The Lord replies that there is no pleasure whatsoever in all the incarnated beings, 
for pleasure is nothing else than liberation. That is the supreme pleasure, consisting 
in being one with the Lord Supreme Cause (282.1-4). 


[20] Kumara asks about the identity of the Lord Supreme Cause (282.5-6). 


The Lord replies that the Lord Supreme Cause is permanently subtle, pure without 
being effected by maculation, and without an incarnated being as antecedent—un- 
like other divine beings, such as the Eight Vidyesas, Brahma, Visnu and the Loka- 
palas, who had as antecedent the cycle of incarnation, until they eventually be- 
came gods because of their outstanding merits. The Lord cannot be born as an 
incarnated being, for He is omniscient and knows about the cause of the cycle 
of existence and of suffering. And furthermore, the four powers (cadusakti) are 
present in Him (282.7-17). They are: the Power of Pervasion (vibhusakti), i.e. not 
being subjected (avasya), impenetrability (anavasyah); the Power of Knowledge 
(jfianasakti), i.e. seeing from afar (düradarsana), hearing from afar (dürasravana), 
thinking from afar (dürat manana]), knowing everything from afar (düràt masarva- 
jnata); the Power of Action (kriydsakti), i.e. swiftness as of thought (manojavitva), 
acting without physical organs (vikaranadharmitva), ability to assume any form at 
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will (kamarüpitva); the Power of Lordship (prabhusakti), i.e. fearlessness (abhitah), 
undecaying (aksayah), unaging (ajarah), undying (amarah), going anywhere with- 
out hindrance (apratihatagatih) (282.18—284.16). 

[21] Kumara points out that the Summum Bonum has been taught above as having 
no body, yet possessing powers. He wonders what will be, then, that which the 
powers of the Lord Summum Bonum stick to, and who is the one in whom His state 
of sovereignty is seen (286.1-4). 


The Lord replies that the lord of yogins is the visible manifestation of the powers of 
the Lord, for he has already attained perfection and is dear to the Lord (286.5- 7). 


[22] Kumara objects that, in this way, the Powers of the Lord can only be seen in 
the realized sage, and not in the Lord. The consequence of this is that the Lord does 
not exist, for only His Powers are the evidence of His existence. Therefore, one may 
maintain that the Supreme Reality is non-existence (286.8-12). 


The Lord explains that the Supreme Reality is not non-existence, for His Powers are 
not given by the Lord to a master. If Kumara would ask what is then the origin of 
the Powers of a master, the reply would be that the Powers in his body are just the 
Powers of a realized one (286.13-16). 


[23] Kumara asks what is the reason why such Powers are finally made visible (ka- 
bhibyakta) in the master (286.17-18). 


The Lord explains that He has affection for the yogin who exerts himself in per- 
forming absorption. The impurities in his body and his afflictions will be destroyed 
and his suffering made visible at last, for maculation covers the former Powers of 
the Soul. It is not possible that—as an opponent may object—the Soul alone causes 
maculation to disappear, because the characteristics of maculation are not known 
by the Soul, mixed up with the body. The Soul is not able to cause its maculation to 
disappear, otherwise all the beings would eventually be released. Only the affection 
of the Lord toward the yogin is able to cause maculation to disappear. In the end, 
the Powers of a perfect one are just like the Powers of the Lord (286.19-288.8). 


[24] Kumara objects that from the above it follows that the Lord is involved in the 
cycle of rebirths (which was previously denied by the Lord) (288.9-10). 


The Lord explains that, if the absorption of the yogin is perfect and he knows about 
the prayogasandhi, the Lord is only made manifest in that incarnated being. Like 
the fire which is in the wood, as it brings forth its body. The occasion for the fire 
which is in the wood to come out is the activity of the burning. Likewise, butter 
is not produced if it is not churned. One who does not have prayogasandhi, even 
though he knows about the prayogasandhi, he will not succeed in meeting the Lord 
Supreme Cause (288.11-18). 


A śloka (2) gives the definition of yoga as cittavrttinirodha (290.1-2). The Lord 
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explains: the difficulty of practicing such yoga is extreme, for the man dislikes hard 
work by nature. Only the one who is passionless and already full of the suffering of 
life desires yoga, for he wishes the supreme bliss. That is the obtainment of the true 
nature of the Soul, which is only attainable through yoga (290.3-8). 


[25] Kumara observes that, even though yoga is not performed, the Soul is experi- 
enced by him, hence it must follow that that which is experienced is not the Soul 
but just the mind (290.9-13). 


The Lord indirectly replies to the objection by listing and explaining the functions of 
the mind: perception (grahana), error (viparyaya), deliberation (vikalpa), sleeping 
(nidra), remembering (smrti). All of these should not be allowed to be in func- 
tion during the practice of yoga, lest it be hindered (290.13-292.12). If the yogin 
is successful in suppressing them, absorption comes about. Absorption is of two 
kinds: cognitive (samprajfiata) and non-cognitive (asamprajfiata). The cognitive 
kind is constituted by reflective absorption (savitarkasamadhi), refined reflective 
absorption (vicarasamadhi), egoic absorption (asmitasamadhi), blissful absorption 
(anandasamadhi). If none of these states is present, it is non-cognitive absorp- 
tion (which is, still, invariably preceded by cognitive absorption). The character- 
istics of the mind are now listed and briefly explained one by one: it is scattered 
(ksipta), distracted (viksipta), infatuated (vimüdha), restricted (nirodha), single- 
minded (ekagraha/ekagra). Only the states of single-mindedness and restrictedness 
are regarded to be stages of absorption (292.13-294.13). As to the opponents ob- 
jection that whenever the mind is still, that has to be regarded as yoga of absorption, 
the Lord replies that there are lords of yogins disembodied (videha), i.e. possessing 
only the subtle body (süksmasarira), and others who are dissolved into unevolved 
matter (prakrtilina), i.e. even without subtle body, but only constituted by the prin- 
ciple of unevolved matter, whose characteristics are explained. To obtain a pure 
mind and hence differ from the previous categories of yogins one has to be zeal- 
ous in performing yoga at all times (294.14-296.7). The Lord goes on to list and 
briefly explain one by one the marks connected with the purity, i.e. the cessation, 
of mind: friendliness (maitri), compassion (karuna), joy (mudita), equanimity (up- 
eksa). The pure mind of the yogin brings about the following process of generation: 
energy (virya), remembering (tutur), insight (prajfia) and absorption, which results 
in unity of the yogin with the Lord (296.8-298.1). A sloka-quarter (3) introduces 
further elaborations on the characteristics of absorption: the mind is left behind, 
and the Soul closely adheres to the Lord. This leads to the obtainment of the state 
of supernatural prowess by the yogin. This state of supernatural prowess is divided 
into three categories, viz. low (kanistha), middle (madhyama) and high (uttama), 
according to the intensity of the practice of the yogin, be it gentle (mrdusambega), 
moderate (madhyasambega) or intense (tibrasambega) (298.2-12). 
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[26] Kumara asks what the superiority of the yogin intensely performing yoga con- 
sists of, and why he obtains the supernatural powers in his present life (298.13-15). 


The Lord replies that fixing ones mind upon the Lord (isvarapranidhana), meaning 
the obtainment of the body of the Lord, is the factor which allows him to directly 
obtain the supernatural powers derived from yoga (298.16-18). 


[27] Kumara asks about the characteristics of the obtainment ofthe body of the Lord 
(298.19-20). 

The Lord replies by means of a sloka (4), in which it is declared that the Lord is 
always untouched by afflictions, karma, fruition or latent deposits (klešakarma- 
vipakasaya). The afflictions are ignorance (avidya), egoicity (asmita), attachment 
(raga), aversion (dvesa), obsession (abhinivesa). Karma is doing bad and doing 
good. Fruition means that the fruits of yoga enjoyed by the body arise willy-nilly. 
The latent deposits are the leftovers of the fruits of karma that has been already ex- 
perienced. As soon as the yogin is freed from the above hindrances, he becomes 
omniscient, omnipotent and sovereign, just as the Lord (298.21-300.12). 


The Lord raises the question of an opponent as to what is the evidence of the Soul 
being freed from the afflictions, karma, fruitions or latent deposits (300.15-19). The 
Lord indicates the evidence of this in the fact that the Soul consciously perceives. A 
debate about the state of the Soul and the universe follows (300.16-19). 


[28] Kumara points out that the obtainment of the Lord's body by an incarnated 
being who is captivated and inattentive is bound to be unsuccessful, wherefore he 
asks the Lord to teach him something easy to be practiced that would lead to the 
obtainment of knowledge (302.1-4). 


The Lord replies that the syllable om, which is the name of the Lord as taught in 
all the scriptures, is to be murmured day and night. In this way, all the hindrances 
(sarvavighna) vanish, and the body of the Lord is obtained (302.5-8). 


[29] Kumara asks for an explanation about the hindrances that have just been men- 
tioned by the Lord (302.9-10). 


The Lord introduces the hindrances by means of a sloka (5), listing illness, inatten- 
tiveness, idleness, doubt, apathy, erroneous perception, intemperance in knowl- 
edge, inability to attain any stage of absorption and lack of control. These hin- 
drances are explained one by one. Murmuring causes them to vanish, the knowl- 
edge is unhindered and the yogin wishes to perform yoga with constance. By means 
of it, the impressions (saraskara/samskara) are left behind; yet, on the other hand, 
new impressions (which are fivefold) are caused by the yoga. In their turn, they 
cause the yogin to remember, and remembering brings into existence yoga. Still, 
these impressions cause pain in the yogin. (302.11-304.15). 


[30] Kumara asks about number and characteristics ofthe afflictions (klesa) (304.16). 
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The Lord lists, once again,’ the names of the afflictions: ignorance, egoicity, attach- 
ment, aversion, obsession. These are then explained one by one. All of them ulti- 
mately reside in the state of ignorance, for they go together with wrong knowledge 
(304.17-306.10). 

[31] Kumara asks what the cure for the afflictions is (306.11-12). 


The Lord indicates as a cure for the afflictions which are gross the performance 
of observances (brata) and of the yoga of breath-control (pranayamayoga). The 
afflictions which are subtle can be eliminated through non-cognitive absorption. 
The following process of causation is outlined: non-cognitive absorption is caused 
by cognitive absorption, which is caused by withdrawal etc. (pratyaharadi), which is 
brought about by observances (brata), which are a consequence of dispassion (vaira- 
gya), which arise when one is fed up with the suffering without end. The painfulness 
and repetitiveness of the cycle of existence are stressed once again, and the practice 
of absorption and non-inattentiveness is suggested as the remedy to escape from it 
and to get a body as the one of the Lord. Observances are then said to burn macu- 
lation, just as fire burns a piece of dry wood: if the wood is wet, the fire will not be 
successful. If the observances are followed with full attention, maculation is burnt 
by the breath (306.13- 308.12). 


[32] Kumara enquires about the means to realize yoga and observances (308.13-14). 


The Lord introduces the yoga of the eight ancillaries (astanga), consisting in gen- 
eral commandments (yama), particular commandments (niyama), postures (dsa- 
na), withdrawal (pratyahara), breath-control (pranayama), fixation (dharana), vi- 
sualization (dhyana), absorption (samadhi) (308.15-17). A detailed explanation 
of the first two ancillaries follows. The general commandments are constituted by 
non-violence (ahinsa), truth (satya), non-theft (astainya), continence (brahmacari), 
renunciation (aparigraha) (308.18-310.9). The particular commandments are con- 
stituted by purity (Sauca), contentedness (santosa), penance (tapah), self-study (sva- 
dhyaya), fixing ones mind upon the Lord (isvarapranidhana). (310.10-312.3). 

[33] Kumara asks about the purpose of the observance of the particular command- 
ments, if the observance of the general commandments has already been steadfastly 
performed by the yogin (312.4-6). 

The Lord replies to Kumaras doubt by characterising the observance of the general 
commandments and of the particular commandments as one. Further the obser- 
vance ofthe particular commandments should be performed in order that the fruits 
of the general commandments be brought about. The fruits of each one of the gen- 
eral commandment are listed (312.7-17). There follows a list of the fruits of the 
observance of the particular commandments (312.18-314.2). 


1. Cf. above, 298.21-300.12. 


A0 I INTRODUCTION 


Having indicated the suitable places to be chosen for the practice of yoga, the 
Lord gives further practical instructions. Having washed himselfand murmured the 
mantras AGHORA Or TATPURUSA, the practitioner, standing either on the Southern 
or Western side of (the image of) the Lord, should pronounce the mantra BHAVA 
SIDDHA and take a seat in a cave. There he should start with the postures: pad- 
masana, bhadrásana and svastikasana. Then he should move to the yoga of with- 
drawal, which consists in drawing out the senses, as well as the intellect, mind-stuff 
and self-awareness, from their domains. When the mind is quiet and characterized 
by oneness (ekatva), the yogin should perform the yoga of breath-control, which 
consists in recaka, kumbhaka and püraka. This dissipates both the darkness of the 
heart and the mind altogether, for it is devoid of thought. The yoga of fixation fol- 
lows. The mind in the state of singleness is stable in its own place, yet fixed upon one 
single object, such as the heart, or the oneness ofthe Lord. The yoga of visualization 
is mentioned, but not explained (due to a textual corruption). The last ancillary, i.e. 
the yoga of absorption, is the means to obtain release. All the eight serve as external 
ancillaries (bahiranga) of the cognitive absorption. In this stage, the yogin obtains 
the supernatural powers, which are in their turn used as means to perform yoga 
once again. As soon as innate maculation (sahajamala) disappears, the practitioner 
can obtain whatever is his desire, and he becomes equal to the Lord (314.3-320.3). 


As an answer to the opponent objection that, as it is commonly seen, the prac- 
tice of yoga will not bring about liberation, the Lord asks what, then, brings about 
liberation. An opponent enters the debate and points out that initiation only is 
the cause of liberation, for the Soul is absolutely devoid of omniscience. The Lord 
replies that the unwanted corollary of such a proposition will be that the Soul, when 
not omniscient, would be already liberated: in fact, (as everyone can see) the state of 
omniscience ofthe Soul is not brought about by initiation alone. From this it follows 
that only constant practice, yoga and absorption bestow liberation (320.3-10). 


[34] Kumara asks what are the characteristics of the state of supernatural prowess 
obtained by the yogin (320.11-12). 


The Lord exhorts Kumara to keep in mind that fixation, visualization and absorp- 
tion bring about the state of supernatural prowess of the yogin. When they are 
joined together toward a single entity, this is designated as restraint (sariyama). 
Such a technique can only be applied to the lower principles, and not to the higher 
ones. The various objects of restraint, comprising the five elements and the fruits 
brought forward by them are described in detail (322.1-326.7). The Lord points out 
that the obtainment of such a state of supernatural prowess should be striven for in 
view of the coming of the obstacles (upasarga), i.e. the latent impressions (vasana) 
of sattva, rajas and tamas, which are not yet extinguished. They are characterized, 
respectively, by wisdom, quickness, heaviness. Wisdom causes the yogin to super- 
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naturally master the sacred scriptures. The obstacle of rajas causes the yogin to think 
(with pride) that the powers are in his body, for now he can accomplish things that 
were impossible before. The obstacle of tamas causes his eyes suddenly to become 
dark and his mind to become bewildered and devoid of self-consciousness. In this 
case, the yogin should perform prayogasandhi, or apply fire. If he suffers from a 
greatly distorted sight, or madness, he should be seized and pressed down, his eyes 
should be given lime and onion as a medicine, and he should be ordered to regain 
consciousness (326.8-328.3). 


[35] Kumara points out that the procedure described above is feasible only if the 
yogin has some companions around him; however, if he happens to be all alone in 
his place of hermitage, what is the procedure? (328.4-6). 


The Lord replies that there indeed exists a means to eliminate his suffering and be- 
stow long life (328.7-8). 
[36] Kumara asks to teach him such a means to eliminate the suffering (328.9-10). 


The Lord explains: whenever the principle of unevolved matter is separated from 
the Soul, and also when the Soul is separated from the mind, the yogin is not affected 
by pain anymore (328.11-12). 
[37] Kumara asks what is the way to separate the Soul, the unevolved matter, etc. 
(328.13-14). 
The Lord answers that, when the yogin wishes to enter into another man, he should 
use prayogasandhi. When the right-and-wrong are cut off by him, but a little bit of 
their rests remains, he does not die; he could enter into another man. If he wishes 
to obtain the Eight Sovereign Powers (astaisvarya), he should apply restraint to- 
wards the eleven faculties. The Eight Sovereign Powers are characterized as: minia- 
turization (animan), weightlessness (laghiman), enlargement (mahiman), attain- 
ment of anything at will (prapti), production of multiple bodies at will (prakamya), 
sovereignty (isitva), control of the elements (vasitva), ability to satisfy ones own 
desires (yatrakamavasayitva) (328.15-330.15). 

The Lord warns that, at this point, the obstacles (upasarga) come to the yogin, 
e.g. in the form of gods bringing pleasures and beautiful women inviting the yogin 
to follow them to heaven. He should not consent to that deception, for its purpose 
is to cause the failure of his yoga; he should rather think that those pleasures are 
impermanent and will bind him to the cycle of existence in the form of animals, 
while the obtainment of the supreme bliss will last forever. He should not linger any 
more in the state of supernatural prowess or relax, but rather continue to perform 
observances and absorption with determination (332.1-15). 

At this point the Lord anticipates the objection of a materialist, according to 
whom non-existence is the origin of all actions and the dissolution of the universe, 
which is why one has to take this state of things as the Summum Bonum, and should 
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not bother about the results of ones own actions. In any case, if one enjoys plea- 
sure in his life, one will incarnate again as an animal, then return to non-existence. 
The debate goes on touching upon the ontological state of non-existence and its 
connection with the creation and dissolution of the universe (332.16-334.16). 

[38] Kumara asks for an elucidation of the opponents statement that there is no 
cause and effect for the universe (334.17-19). 


The Lord explains that non-existence is indeed characterized by darkness without 
consciousness, in which the mind does not meet with the three constituents. Con- 
sciousness is the effect of the universe, for it is the Power of Action of the Lord 
Supreme Cause. As soon as the Soul is aware of the principle of unevolved matter, 
the universe arises; when the Soul ceases to be aware of the principle of unevolved 
matter, the universe dissolves, dissolving into unevolved matter (334.20- 336.5). 


[39] Kumara asks for what reason the principle of unevolved matter has been des- 
ignated as non-existence by the opponent (336.6-7). 

The Lord answers that this is because there is no conception of it, and it has no 
characteristics. It is not the case that the Summum Bonum is non-existence; and 
also the cause and the effect of the universe, and the producing as an effect the 
non-existence, the yogin does know that Summum Bonum is not non-existence, 
therefore the yogin should not make it his object of absorption. To a hypothetical 
question of Kumara as to the characteristics of the Summum Bonum to be aimed at 
through absorption, the Lord replies that it is the consciousness—omniscient, om- 
nipotent, and having its whereabouts in the whole universe. However, it is not seen, 
being without distinctive marks, without form, without a notion. That is deemed 
to be impossible by the opponent, who asks for the evidence of the existence of 
such an entity. The lords asserts that the evidence of it lies in the creation, main- 
tenance and dissolution (utpattisthitilina) of the universe, which is the wish of the 
Lord. The principle of unevolved matter is unmanifest; it wishes to create the uni- 
verse, therefore the Soul consciously perceives it. The stages of creation are listed as 
the following sequence: unmanifest (niskala), nada, bindu, ardhacandra, om-kara, 
the three-syllables (tryaksara), the five-syllables (paficaksara) and finally the whole 
universe. The opponent objects that the bindu and nada cannot come from the un- 
evolved matter, for they come forth from the Lord. The Lord replies by means of 
an elaborate, and for the most part obscure, logical argument that seeks to demon- 
strate the instrumental—and not material —causality of the Lord in relationship to 
the universe, upholding the equivalence of the Lord Supreme Cause with the sen- 
tient on the one hand and of unevolved matter with the insentient on the other. The 
text ends with a series of objections by the opponent and answers of the Lord about 
ontological matters (336.8-338.13). 


Manuscript 


HE CODEx of the Dharma Patañjala, formerly belonging to the private 
T collection of SCHOEMANN, is now accessible at the Staatsbibliothek in 
Berlin (MS SCHOEMANN I-21, cf. PIGEAUD 1975:111-112).' The manuscript, 
stored in a wooden box (kropak), consists of 89 leaves of thatch palm Nipa 
Fructicans (locally called nipah), each one measuring ca. 35 x 3 cm. As it 
is usual with Nipahs—and unlike Lontars, whose leaves are engraved and 
then anointed with black powder—the text was written in black ink, across 
four lines per side, starting from the verso of the first leave and ending on 
the verso of the last one. A supplementary empty leaf is inserted, as a fur- 
ther protection, after the last one. Numeration is implemented by means of 
cyphers, whose writing direction is perpendicular (90? clockwise) to that of 
the lines of writing, starting on the recto side of the second folio and end- 
ing on the recto side of the last one.* The script is a variant of Old Javanese 
quadratic script (cf. below, p. 47). 


I first inspected the codex in August 2006 and noted that, in spite of 
PIGEAUD’s somewhat alarming remarks about its state of conservation,’ its 
overall condition was good. In fact, by merely looking at its thin leaves in- 
scribed with black characters neatly contrasting on a brownish background, 
I could hardly imagine that this artifact was already in existence at least five 
centuries ago. Time, however, has caused a few (initial and final) leaves to 
break in two halves, and has caused others to loose some small fragments 
here and there. 


1. The manuscript has been microfilmed at my request in July 2006, and subsequently 
digitally photographed by myself in May 2008. 
2. Thus, the first folio is not numbered. This is also the case in the majority of the Old 


Javanese manuscripts from West Java that I have perused. The reason why this system was 
implemented might be that numeration follows ‘pages’ consisting of eight written lines lo- 
cated across the verso and recto sides of two folios (cf. BRANDES 1900). Another possible 
reason might be that, as numbers were written on the leaves for the sake of recognizability in 
case they got unbound (either inadvertently or during an operation of manutention), there 
was no need to mark the first one, which was immediately recognizable for having its recto 
side unwritten. 

3. Cf. PIGEAUD (1975:112): “The Nipah leaves of the manuscript are very thin and frag- 
ile, several leaves are already broken. It is very much to be desired that the manuscript is 
edited as soon as possible: 
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The history of the discovery of the codex is interesting. 
Asreported by PIGEAUD (1975:111-112), somewhere in 
the second half of the 19th century the manuscript was 
donated to the German collector SCHOEMANN by his fellow countryman the 
Sanskritist FRIEDERICH, who was at the time in charge of cataloguing the 
manuscript collection of the Batavian Society of Arts and Sciences. Unlike 
the other similar Nipahs, which were acquired by the Society from collec- 
tions or private individuals from the Sundanese area of West Java, this co- 
dex was reported to have been recovered in the Central Javanese Merapi- 
Merbabu collection. It is no doubt worthwhile to quote verbatim the original 
description of the manuscript as originally made by SCHOEMANN (arguably 
on the basis of a report by FRIEDERICH)—as quoted, translated and some- 
what abridged, by PIGEAUD (1975:112): 


History 


This fine codex was originally part of a collection of old manuscripts which 
was preserved in a village called Këdakan, situated in the Residency of Kédu, 
on the Western slope of mount Mérbabu. At the time that Brahmanism and 
Buddhism in Central Java were being superseded by Islam, a priest, called 
panémbahan Windu Sona, found refuge in this village for himself, his fam- 
ily and his holy books, originally to the number of 1000, according to oral 
tradition. The collection remained in the possession of his descendants un- 
til 1851 AD. In that year the remaining books, about 400 (the rest having 
got lost in the course of time) were purchased by the Netherlands East India 
Government on behalf of the library of the Society of Arts and Sciences of 
Batavia. The assistant librarian Dr. FRIEDERICH was commissioned to make 
a catalogue of the collection. The spread of Islam in Java began in the sec- 
ond half of the 15th century. So the manuscript referred to would be at least 
400 years old. Perhaps it is even older, for its script is the old Kawi script, 
written on the Nipah palmleaves with pen and ink. Most of the manuscripts 
belonging to the Kédakan collection are made of lontar palmleaves; the let- 
ters are scratched on the leaves with the point of a small knife, and the script 
resembles modern Javanese writing. 


PIGEAUD, having dismissed SCHOEMANNS descriptions of the various In- 
donesian manuscripts in his collection as generally uninteresting and oc- 
casionally flawed, considered the present one to be, by way of exception, 
‘valuable and trustworthy. If correct, this report is indeed valuable insofar 
as it provides us with evidence that this kind of Nipah manuscripts, to which 
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a West Javanese provenance is generally attributed,* exist also in the Merapi- 
Merbabu collection. The problem of the real extent of this Central Javanese 
collection, whose manuscripts were only partly acquired after 1851 by the 
Batavian Society, has been tackled by VAN DER MOLEN (1983:114-117),° 
who did not challenge SCHOEMANNS report on the origin of the codex and 
pointed to the fact that, according to PIGEAUD (1975:229-230), at least two 
other Lontars in Buda script” belonging to his collection are likely to come 
from the Merapi-Merbabu, probably as personal gifts from FRIEDERICH. 

Now, there is evidence that the Dharma Patafijala is not the only Nipah 
codex of West Javanese origin to have been part of the Merapi-Merbabu col- 
lection. As observed by HOLLE (1877:16), 


It is remarkable that many Sundanese manuscripts from this time [15th- 
16th century],—also that of 1334 [i.e. the Arjunavivaha, cod. 641],—are 
written with ink on nipah-leaves, whereas, as far as is known to me, from 
Java De Central or East Java] only engraved manuscripts have come to 
light. Manuscripts written with ink in Kawi-quadratic-script have come to 
light also from the Merbabu; however, as already said, after inspection it 
appeared to me that their provenance is from the Sundanese area, for in 
them are found not only single Sundanese words, but also whole sentences 
in Sundanese.” 


HoLLEs remarks about the existence of West Javanese Nipahs among the 
manuscripts of the Merapi-Merbabu collection seems to find a confirma- 
tion in the existence, in the collection of the National Library in Jakarta, of 
ms. PNRI 16 L 455, a Nipah containing the Old Javanese Bhimasorga, a text 
which displays a marked Sundanese influence.? In fact, the archival research 


4. Cf. above, p. 4. 

5. For a report on this collection, cf. VAN DER MOLEN and WIRYAMARTANA (2001); for 
a catalogue, cf. SEDYAWATI, WIRYAMARTANA and VAN DER MOLEN (2002). 

6. Cf. below, fn. 15. 

7. ‘Opmerkelijk is, dat vele Soendasche mss. uit dien tijd,—ook dat van 1334,—zijn 
geschreven met inkt op nipah-blad, terwijl, zoover mij bekend is, van Java slechts gegriffelde 
mss. zijn voor den dag gekomen. Ook van de Mérbaboe zijn met inkt in Kawi-kwadraat- 
letter geschreven mss. voor den dag gekomen, doch, zoo als gezegd, bij inzage bleek mij, dat 
ze uit de Soenda-landen afkomstig zijn, kenbaar niet alleen aan enkele Soendasche woor- 
den, maar ook aan Soendasche volzinnen, die er in voorkomen’. 

8. Another copy of this text has been preserved on a Lontar written in Old Sundanese 
script: cf. above, fn. 5. 
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carried out by VAN DER MOLEN (1983:117) has shown that all the manu- 
scripts kept at the National Library in Jakarta with a number between 427 
and 455 must have been originally part of the Merapi-Merbabu collection.? 
During one of my visits to the National Library of Indonesia, I found addi- 
tional evidence suggesting that other Nipahs may be traceable to this Cen- 
tral Javanese collection as well. This includes: an undated, apparently 19th 
century handwritten roman transliteration (PNRI 89 no. 262) of manuscript 
628 (Siksa Guru), a Nipah that was not described by POERBATJARAKA (1933) 
in his list of the manuscripts of the Batavian Society collection and that may 
now be traced to the Merapi-Merbabu repository thanks to a note reported 
in the above transliteration explicitly referring to its provenance from that 
collection;'? Nipah 69 L 629, to whose Kropak was stuck the hand-written 
catalogue mark ‘Merbaboe 3*;" the existence, among the loose fragments 
of several Lontars from the Merapi-Merbabu collection (catalogued as 30 L 
501), of two fragmentary pieces of a Nipah."? 

Since it is very likely that all the Nipahs that have survived to us originate 
from West Java, it seems safe to conclude that the above-mentioned com- 
plete codices, among which the Dharma Patafijala, and presumably also the 


9. VAN DER MOLEN, though, did not describe the features of this particular manuscript. 
At a later date, in their catalogue of the Merapi-Merbabu manuscripts kept at the National 
Library, SEDYAWATI, WIRYAMARTANA and VAN DER MOLEN (2002:255) express the follow- 
ing concerns over the provenance of codex 455, i.e. its inclusion in the above-mentioned 
collection: Judging from the material it has been written upon (Nipah, not Lontar), it is 
possible that this is not a Merapi-Merbabu manuscript (melihat bahan tulis (nipah, bukan 
lontar) mungkin bukan naskah Merapi-Merbabu’). While the authors are right in asso- 
ciating this particular writing support (Nipah) with a different, i.e. non-Central Javanese, 
tradition, their conclusion that the manuscript might have been mistakenly attributed to the 
Merapi-Merbabu collection seems to be unjustified, as the findings presented here suggest. 
10. The notes, written in the left margin of the first page of text, run as follows: “Ms. 
Mérbaboe no. 3 = 628 BG [a few lines below:] Kopie van kropak no. 628 Siksa Guru 
Mérbaboe 3” Another manuscript containing the text of the Siksa Guru is Nipah PNRI 88 L 
642, whose colophon, according to PIGEAUD (1980:247), indicates a dating of 1479 AD. In 
the Bhujanga Manik (lines 860-868, TEEUw and NOORDUYN 2006:259-260) the protagonist 
quotes a sentence from a text bearing the same name; however, since the quoted passage is 
in Old Sundanese, it is unlikely that the work can be identified with the above-mentioned 
Siksa Guru, which is written in Old Javanese. 

11. The manuscript, of which only ten leaves have survived, apparently contains the frag- 
ment of an as of yet unidentified Tutur. 

12. In spite of the small size of the two fragments, the lines of text they preserve are still 
legible and suggest that the text was a Tutur. 
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fragmentary ones, found their way from West Java to the Merapi-Merbabu 
scriptorium before 1759, the year of death of the priest Windu Sona 17 

The bearing of the above findings on the cultural, religious and literary 
history of pre-Islamic Java is significant, for they provide evidence of the link 
existing among West and Central Javanese Kabuyutans. That such scripto- 
ria and hermitages were in existence in the area of Sunda is confirmed by 
the survival of one such site up to the present, i.e. the Ciburuy repository, 
where some thirty Old Sundanese and Old Javanese manuscripts plus some 
ancient metal artefacts can be found. Furthermore, the report of PLEYTE 
(1914:366-374) documents the figure of Kai Raga, a teacher and ascetic liv- 
ing in a hermitage near Gunung Larang Srimanganti (now Gunung Cikurai) 
in the beginning of the 18th century (cf. also VAN DER MOLEN 1983:113). The 
existence of contacts among Kabuyutans at an even earlier time is supported 
by the early 16th-century Old Sundanese chronicle of Bhujanga Manik.'* 
That such contacts might have also involved the exchange of manuscripts 
is suggested by the existence of Nipah codices in the Merapi-Merbabu col- 
lection, and also by the fact that copies of Old Javanese texts such as the 
Arjunavivaha (WIRYAMARTANA 1990:16) and the Tattvajfiana (ACRI 2010) 
have been found, besides in the Central Javanese collection, also in West Java 
and on Bali. 


The script of the Dharma Patafijala belongs to the type 

Script of Old Javanese script usually found in Nipahs from 
West Java, dating from the 14th to the early 16th cen- 

tury. This has, confusingly enough, been defined as Old Javanese quadratic 
script (HOLLE 1877:14-16), as bold semi-cursive ancient West Javanese 
script (PIGEAUD 1968:94, 1980:247) and again as Buda or Gunung script 
(1970:53-54).^ DE CasPARIS (1975:53-56), failing to give a specific name 


13. Cf. VAN DER MOLEN (1983:113). 

14. In this text the main character, a Hindu-Sundanese hermit, describes his journeys 
throughout the island of Java in search of Hindu remains. He also mentions to have visited 
the learning centre of Pamrihan near Gunung Damalung, which has been identified as the 
Merbabu mountain: cf. NooRDUYN (1982:416), VAN DER MOLEN (1983:78), WIRYAMAR- 
TANA (1993:503-505). 

15. The label Buda is derived from the expression jaman buda, ‘the Buddhist era; with 
which people in the Islamic period referred to the preceding period (irrespective of the 
fact that Buddhist vestiges are disproportionately fewer than Saiva ones, cf. PIGEAUD 
1967:54), while Gunung “mountain is the appellative with which people referred to such 
old-fashioned script, because it hails from remote mountainous areas where Hindu her- 
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to this kind of script, pointed out its close similarity with the one found in 
some Majapahit copper plates from East Java. This led VAN DER MOLEN 
(1983:96) to wonder whether this script was once diffused on the whole of 
the island but, for unknown reasons, survived only in West Javanese man- 
uscripts. Pointing at the imperfect palaeographic knowledge available, he 
then referred to the types of Old Javanese script found in West and Cen- 
tral Javanese (i.e. Merapi-Merbabu) manuscripts simply as Buda (VAN DER 
MOLEN 1983:115-116). This denomination, however, seems to me too gen- 
eraland potentially misleading, for the script that survived on West Javanese 
Nipahs forms a variant distinct from other kinds of "Buda scripts found in 
Lontars of both West Javanese (e.g. Ciburuy) and Central Javanese prove- 
nance.' A distinction, therefore, between Western Old Javanese quadratic 
script and Central Old Javanese script may be more appropriate. 

Although the script of the Dharma Patanjala codex bears a very strong 
resemblance with the script of the Nipahs depicted by Hop (1877:7, 17, 
25-26 columns 82-88), e.g. from Télaga, Cirebon and Ciburuy, it is not 
completely identical to any of them. It does not entirely conform to the 
script found in other Nipahs known to me either. This might be due either 
to local mannerisms connected with different scriptoria, or to the stylistic 
idiosyncrasies of scribes. Though a systematic and comprehensive palaeo- 
graphic characterization of the manuscripts written in Western Old Javanese 
quadratic script is beyond the scope of this work, certain macroscopic pecu- 
liarities documented in a set of significant (although often undated) man- 
uscripts that are likely to date from the 14th to the 16th century may be 
discussed here. DE CASPARIS (1975:53-54) attempted to sketch a historical 
development of this script on the basis of the change over the time of the 
shape of the grapheme na, which he considered the most interesting one for 
this purpose. His attempt was later refined by VAN DER MOLEN (1983:95), 
who compared various forms of the grapheme found in inscriptions from 
875-1296 AD with the manuscript of the prose Kufijarakarna." The devel- 


mitages still survived in Islamic times. 

16. To the two variants described above must be added a third one, i.e. the ‘rustic type 
of Buda/Gunung script to which PicEaup (cf. the corresponding index entry, 1970:367) 
referred when describing 16th-17th century mss. from both Central and East Java. 

17. This has been assigned to as early as the second half of the 14th century by KERN 
(1922:3-5), later supported by the more analytic (albeit by no means definitive) analysis by 
DE CASPARIS (1975:52-54). Contrast PIGEAUD (1970:21, 1980:207), describing the codex 
as dating back to ca. 1500 AD. 


MANUSCRIPT 49 


opment seems to start from a form with the bottom stroke attached to the 
vertical either without a loop or with a loop connected just above the bottom 
end of the vertical stroke; in the Kuñjarakarna codex, as well as in few other 
West Javanese Nipahs, the connection between the vertical stroke and the 
one running down to the right is made much closer to the top stroke of the 
grapheme, which often presents a thicker stroke (or a loop) in its bottom-left 
part; this makes it almost indistinguishable from the grapheme ca as docu- 
mented in the Dharma Patanjala. As can be observed in table 1, this feature 
of the bottom-left part of the grapheme na is not found in our codex. Other 
distinguishing features are the shape of the grapheme sa, written as two par- 
allel vertical lines either with or without a central stroke linking them, and of 
the grapheme da, whose bottom-right part consists of either a simple right- 
ward stroke (as in our codex and in that of the Bhuvana Pitu) or a more elab- 
orated (rightward or leftward) curl. The shape of the u as a vocalic ligature 
is also interesting in that it is rendered in Nipahs with two distinct forms: 
either a simple, short subscript leftward curl (as in the Dharma Patanjala) 
or a longer, and more elaborate, undulated serif (as in its colophon). What 
is remarkable is that the latter form does not seem to reflect a distinction 
in quantity, for both forms are used indiscriminately in Old Javanese words 
and the à is obtained by adding one of the allographs of the à to either one or 
the other sign. However, it is likely that the simple, i.e. non curled, u and the 
curled one were in origin distinguished and indicated respectively the short 
and long u, but then this distinction was forgotten and the uniform use of d 
as lengthmark was introduced. 


Table 1: The graphemess u, da, na, sa in the DhPat and other Nipahs 


DhPat DhPat SKK RCar Tigajü KK BhPitu CK 
Col. 
us >? z s + z 3 s 3 
da Z Z G I> & a 6 En 
na 22 Ë 2 n J D Pr n 
sa 29 2 P ii H 22 4 n 


18. Note that the mss. (or parts thereof) documenting the undulated form of the u also 
attest the shorter form, but not vice-versa. The only exception to this rule is the KK codex, 
which only attests the undulated form. 


f. 88v 
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At the present stage of palaeographic knowledge it is simply not possible 
to extrapolate from the above data any conclusion as to the chronological 
priority of one set of variants over another. On the contrary, it seems likely 
that these differences coexisted and would have been mostly dependent on 
scribal traditions or ‘schools from different geographical locations. 
The fact that a slightly different variety of script than 
Colophon in the rest of the codex has been used in the colophon 
might be of some relevance for the dating of the for- 
mer. When inspecting the original I noted that even the ink used was of 
a different, lighter, tonality, a fact further strengthening my impression that 
this portion was added after the copying of the text itself by a different hand. 
It is, therefore, probable that the dating reported in the colophon does not 
correspond exactly with the time of copying, which could be older. The 
‘added’ piece of text (in italics) begins after the standard phrase indicating 
the conclusion of a work, the place where it was copied and its title: 


tolas sinurat in antiraga pun, iti dharma patafijala samapta. titi masa padüp- 
van vulan kasapuluh, paficavara, u, trivara, dva, saptavara, a, astavara, yama, 
vuku vuyai, i Saka, parab in sakala lavar gajah guna vuan "7 


Thus the Dharma Patafijala is completed, copied in Antiraga. On the lunar 
day of the month padupvan, tenth moon, (day) umanis of the five-day week, 
(day) dvara of the three-day week, (day) angara of the seven-day week, (day) 
yama of the eight-day week, day vuku vuyai, of the Saka year named after 
the chronogram ‘doors, elephants, constituents, man (i.e. 1389). 


paficavara ] em.; pacavara cod. e sakala lavan ] em. ; sakalavam cod. 


My transliteration as well as interpretation of the colophon differs from that 
of PIGEAUD (1975:111), which is flawed by several misreadings.”° Nothing is 
known about the toponym Antiraga. SCHOEMANNS (or FRIEDRICH’) guess 
concerning the date ofthe codex, namely that it would be contemporary with 
or older than the second half of the 15th century (when, according to him, 
the spread of Islam in Java begun) is confirmed by the chronogram reported 


19. I have standardized the spelling but reproduced the original in the diplomatic edition. 
20. Suchasr in place of subscript u. PIGEAUD also misinterpreted gajah ‘elephant’ in the 
chronogram as the cypher 2 instead of 8, resulting in a dating of 1329 Saka (1407 AD). In 
decoding the chronogram I have followed DAMars (cf. fn. 22) and I.D.G. CATRA (p.c., June 
2007), who arrived at the same dating independently. 
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21 


in the colophon, indicating 1389 Saka "7 DAMAIS, in a letter addressed to 
ENSINK dated 30 September 1964, tentatively dated it to 17 March 1467 AD, 
even though a high level of uncertainty remained.” A slightly different date, 
i.e. 26 March 1467 AD, results from the calculation done with a modified 
version of the software Takwim: Javanese and Malay date conversions.” 


21. have emended the sequence sakalavan of the codex into sakala lavar on the ba- 
sis of the observations made by DAMars (1958:51) about the occurrence of the technical 
term sakala (from Sakakala, ‘the Saka era; by haplography) in colophons of Old Javanese 
manuscripts in the sense of ‘chronogram; preceded by the particle iñ and followed by the 
terms constituting the chronogram itself. It appears that the scribe inadvertently failed to 
write the aksara la, belonging to the word lavar ‘doors, openings (= 9), which followed 
sakala. Another possibility is that the mistake might have rather involved the incorrect 
spelling of vuan “man (= 1) as van, in which case the chronogram would yield a different 
dating, namely 1381. Since the presence ofa corruption could hardly have gone unnoticed 
by Damaris, who suggested a dating of 1389 rather than 1381, I have emended the text ac- 
cording to the former hypothesis (i.e. sakalavam > sakala lavar) rather than the latter (i.e. 
sakalavam > sakala vvan). 

22. In the letter, attached to the manuscript of ENSINK5 transliteration of the Dharma 
Patañjala, DAMAIS noted: “Pas de vérification possible. Il faut admettre décalage du mois et 
supposer 12 (ou 11) sukla. C'est possible, sans plus: 

23. The software, created by PRouproor (cf. id. 2006), has been modified by its author, 
at the request of Dr. SUPoMo, in order to deal with the calculation of dates reported in pre- 
Islamic Javanese documents. I thank Dr. Supomo and Dr. PRouproor for having shared 
with me this modified version of the software. 


Language 


Spelling 


HE CODEX of the Dharma Patañjala shares most of its spelling features 
T with the Old Javanese manuscripts preserved on Bali. But it differs from 
the latter in the greater occurrence of certain idiosyncrasies, which can be 
also detected in other early Old Javanese Nipahs from West Java. Since these 
manuscripts are written in distinct varieties of script and language, it is pos- 
sible that common spelling features may be attributable to influence of the 
same linguistic background shared by the scribes. A few of the orthographic 
features of the Sanskrit are found also in Sanskrit manuscripts from other 
traditions of writing Sanskrit elsewhere in Asia, and may thus have been 
imported from Sanskrit manuscripts from the Subcontinent and further de- 
veloped in the Archipelago. Several of the features listed below have been 
tacitly standardized in the critical edition, following the standardization of 
spelling effected in OJED.* 


Long vs. short vowels. Although in Old Javanese as in other Austronesian 
languages vowel quantity was probably not a phonemic distinction, 
certain words are usually spelled with long vowels, such as the neg- 
ative particle tā, the pronoun ikd, the verbal form tit, etc. In prose 
Tuturs this distinction is generally not applied with great care and 
one has the impression that different ways of spelling were consid- 
ered equally acceptable variants.” Besides actual mistakes, the codex 
presents a significant degree of variation in the spelling of certain par- 
ticles and pronouns, e.g. between (n)ikam and (n)ikam (with a higher 
frequency of the latter), ika and ika, ta (as an emphatic particle) and 
ta, ya and ya (more often the latter); furthermore, no consistent dis- 
tinction between long and short pepet is discernible (e.g. agan = agan). 
Vowel quantity in Sanskrit words is not respected in a consistent man- 
ner. It appears that a certain regularity in vowel quantity was sought 


1. Cf. my discussion of the editorial policies below, pp. 88-95. 

2. On the contrary, the length of syllables was observed, or sometimes even introduced 
ad hoc, only in Kakavins, where it was vital to the creation and preservation of the correct 
metrical patterns. 

3. According to TEEUW and ROBSON (2005:29), the spelling of short and long pepet does 
not reflect a phonemic opposition but is mostly implemented to suit metres. 
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after by the last copyist of the codex, but rarely achieved as in sev- 
eral words long and short vowels are misplaced. It may be supposed 
that he was not confident enough with the spelling of unusual San- 
skrit words, while, on the other hand, he appears to have Javanized 
the spelling of common loan-words, such as e.g. suksma, which is al- 
ways spelled with short u. It is interesting to note the tendency to use 
certain words in the feminine form (be it genuine or resulting from hy- 
percorrection or some other such process), e.g. Sonita (5x) vs. śonita 
(1x);* cetand (27x) vs. cetana (3x)? laksana (17x) vs. laksana (41x), 
par(a/a)martha (29x) vs. paramartha (11x); suksma (7x) vs. suksma 
(5x); pratyaksa (8x) vs. pratyaksa (8x). Although only a detailed sta- 
tistical study of all the occurrences could shed more light on the mat- 
ter and help us to separate errors from spelling habits and real gram- 
matical distinctions, it is arguable that in this kind of prose literature 
the determination of quantity was partly governed by factors such as 
rhythm, hypercorrection (so as to give a word a ‘more Sanskrit’ ap- 
pearance) and scribal idiosyncrasies rather than by fixed grammatical 
standards (cf. UHLENBECK 2003:311). 


Aspirated vs. unaspirated consonants. Consonant signs belonging to the as- 
pirated series of the Indic writing system are generally rare in Old 
Javanese (cf. UHLENBECK 2003:311), and all the more so in this co- 
dex. The graphemes kh, ch, jh, th, dh and dh are indeed not found 
in the West Javanese variety of Old Javanese script (HOLLE 1877:7, 
17; VAN DER MOLEN 1983:293-294). Hence, to render aspirated con- 
sonants, especially in Sanskrit words, the corresponding unaspirated 
stops are generally used (e.g. duhkha becomes duka, etc.). The graph- 
eme gh is found only twice in Old Javanese words where its unaspi- 
rated counterpart would be expected, i.e. in gighil (f. 38r.3-4), ghave- 
yakna (f. 42v.3) and ghnaánavayakon (f. 64v.4, which I have emended 
into ginavayakan, 304.11), while it is used quite consistently in San- 
skrit words, e.g. ghrana, vighna, vighata, etc. The grapheme th is rarely 


4. And not Sonita, as in standard Sanskrit (cf. below, p. 63). 

5. Given the striking prevalence of the spelling with à in the forms sonità and cetana, I 
have chosen to preserve the ending with long vowel throughout this book, notwithstanding 
the fact that other Old Javanese texts, e.g. the Vrhaspatitattva and the Tattvajfiana, employ 
the forms sonita/svanita and cetana (which, however, may be the result of a silent standard- 
ization implemented by the editor). 
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and inconsistently used in Old Javanese words, e.g. tha > ta (242.15, 
244.13); tham > tan (218.12, 220.6, 16, 17); linantha > linanta (228.17); 
tan thaya > tan taya (286.14), as well as in Sanskrit words, e.g. asthitya 
(f. 75v.1) vs. stitya (f. 567.4), astityana (f. 7or.4), etc.; paramartha (f. 
2r.1), otherwise consistently spelled paramarta; sthavara (f. 19v.2) vs. 
stavara (f. 31v.4, 321.2); prasthavanya (f. 76r.1), otherwise consistently 
spelled prastava°. Furthermore: devadattha > devadatta (232.15); sa- 
sthra > sastra (258.3); astham > astam (264.3); asthenya > astainya 
(310.6); svasthikasand > svastikdsana (314.18). The grapheme bh is 
used consistently in certain Old Javanese words, viz. ambhak, kabho, 
tambhayan, neither of which are attested as such in OJED, which rather 
gives ambak, kabo, tambayan; and in words of Sanskrit origin, e.g. bha- 
tara, bhukti/bhinukti, bhuvana, prabhu, vibhu, etc. This fact could 
point to the existence of a phonetic differentiation between this aspi- 
rated sound and its unaspirated counterpart in the ancient Sundanese 
linguistic milieu, but other explanations are imaginable. 


Retroflexes vs. dentals. Unlike in most Javanese manuscripts, retroflex d (d), 
the only retroflex phoneme in Old Javanese, is not indicated with any 
specific grapheme in the codex. Instead, d is used.” Even when they 
retain a graphic distinction between the two graphemes, most Old 
Javanese Nipahs from West Java use both of them indiscriminately.? 
KERN (1922:7) explained this feature, as he found it in the codex of the 
Kufijarakarna, as a possible influence from the pronunciation of Old 
Sundanese, which indeed did not recognize such a phoneme/graph- 
eme. As the script of the codex only recognizes three retroflex graph- 
emes, i.e. n, f and s, there is a general tendency to represent retroflex 
consonants of Sanskrit words by their corresponding dentals, e.g. ka- 
nistha » kanistha (240.2). However, the shift from t to d is often ob- 
served, e.g. tusdi > tusti (264.2); navatusdi > navatusti (262.6); as- 
dasiddi > astasiddhi (264.3, 256.10); bhrangiridi > bhrngiriti (280.18), 


6. Contrast bhayadarsana > bahyadarsana (216.1), a cased of metathesis; and one case 
of bháliknya > baliknya (242.6). 

7. This is also the case in the Nipah of the Rasa Carita: cf. PIGEAUD (1980:207), who 
took this characteristic as indicative of the West Javanese origin of the scribe. 

8. Cf. PIGEAUD (1980:247), referring to the Siksa Guru (ms. PNRI 88 L 642). For a 
statistical overview of all the occurrences of d and d in the prose Kufijarakarna manuscript, 
Cf. VAN DER MOLEN (1983:100- 101). 
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etc. On the other hand, ¢ is used with a certain degree of consistency, 
to the extent that it generally appears where it is expected but not else- 
where.? Still, the parallel occurrence of odd ligatures such as st and st, 
or, vice-versa, nt and st, is striking. 


Treatment of sibilants. ‘The graphemes £, s, s tend to be mistaken for one an- 
other in a quite random manner in Sanskrit words and, somewhat less 
frequently, in Old Javanese ones.'? This feature, which is commonly 
attested in Old Javanese manuscripts and inscriptions (cf. PIGEAUD 
1924:11), is partly due to the fact that the phonological system of the 
language already in ancient times did not differentiate the three sibi- 
lants and possessed only the dental stop, i.e. s (cf. OJED xiv-xv; UH- 
LENBECK 2003:311). Cf. rasa (f. 15r.3) vs. rasa (f. 70r.2); sonità (1x) 
vs. sonita(/à) (8x); °svara® (5x) vs. °svara® (21x); °sva(/a)ryya (6x) 
vs. *sva(/a)ryya (20x); "ke (105x) vs. ks? (41x)," etc. The high fre- 
quency or even prevalence of non-standard forms suggests that these 
are to be viewed as variants rather than simple mistakes: 


o = ual val válvelvo. The phonetically rather obvious equivalence of o and 
ual val và is a well attested feature in Old Javanese manuscripts from 
both West Java (cf. KERN 1922:5-6) and Bali (cf. PIGEAUD 1924:9; 


9. It should be pointed out that the grapheme f & followed by a short vowel is found 
only in ligature as a subscript, except for only one instance, when it appears in the word bha- 
tara (f. 48r.3). The grapheme Æ , which has been consistently transliterated as ta by previ- 
ous scholars (HoLLE 1882:7-8; DARSA 1998:135; VAN DER MOLEN 1983:249), is likely—at 
least in our codex—to have corresponded to tå, for it invariably occurs in the word bhatara, 
whose spelling is generally consistent in Old Javanese literature. A relevant example can be 
observed in the Nipah of the Rasa Carita, which widely documents the grapheme < as a 
form of the allograph of à, paired with different kinds of consonants, which is clearly iden- 
tical to the upper-right curl paired to the grapheme fà in the Dharma Patafijala and other 
West Javanese Nipahs. Similar examples of the use of this particular kind of allograph, 
limited to the combination with consonants n, t and L may be found in Old Javanese in- 
scriptions: cf., e.g., the 10th-century Sangsang copper plate (856-1, line five, VAN NAERSSEN 
1937:441-446). 

10. Cf VAN DER MOLENS (1983:103-105) statistical figures regarding the occurrence and 
degree of variation ofthe three sibilants in the prose Kufijarakarna manuscript. Regrettably, 
VAN DER MOLENS confusion, occurring throughout his book, of the grapheme s and s in 
the script (cf. his table of transliteration, p. 294) partially invalidates the above-mentioned 
figures. 

11. One notes the total absence of the cluster ksm, which is spelled ksm instead. 
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GONDA 1973:377-378). The phenomenon, however, appears to as- 
sume greater proportions in the Dharma Patafijala as well as in Old 
Sundanese manuscripts (cf. NooRDUYN and TEEUW 2006:21), includ- 
ing, albeit less frequently, also o = ve/vo. Examples: hado > adva 
(198.2); isvar » isor (224.4); manvab » manob (234.2); kulven » kulon 
(238.11); irispveh » irispoh (248.2); dvedvet » dodot (256.2); svevams- 
vavam > sovansovan (274.9); hayo > hayva (318.14), etc. In Sanskrit 
words: mahālvekā > mahaloka (224.3); tapvalveka > tapoloka (224.3); 
bhuhlvaka > bhühloka (224.6); adibvetika > adhibhautika (260.6); gu- 
nádvása > gunadosa (270.7); dvosa > dosa (270.7); mveha > moha 
(282.21); yvagisvara > yogisvara (286.6); mvaksa > moksa (334.6), etc. 


u= va. The spelling of post-consonantal u as và is often found in the word 
(u)mungu: mvamva ruhur > mungv i ruhur (222.10); mvamngva > 
mungva (314.10); and vice-versa: umungü > umungva (314.17).^ A 
variability in the writing of the cluster uy/vay'? is found in such cases 
as: malvayà > maluya (238.12); apuy (f. 79r.1, 80v.3-4) vs. apvay (f. 
251.1, 26r.2). 


ou 0. This is commonly observed in Sanskrit words, e.g. adibvetika = adi- 
botika > adhibhautika (260.6); saddsocca > sadásauca (282.8) (cf. GON- 


DA 1973:369-370). 


ai - e. Variation between the two graphemes occurs in the Old Javanese 
words gave/gavai and kabeh/kabaih. In Sanskrit words ai usually fig- 
ures as e: kevalya > kaivalya, metri > maitri, etc. There are, however, 
words appearing in both forms, e.g. esvaryya and aisvaryya.'^ 


Non-standard usage of v and b. 'This phenomenon, which occurs exclusive- 
ly in Sanskrit words, is commonly encountered in Javanese as well as 
Balinese manuscripts.^ It also occurs in the South Asian Subconti- 
nent, especially in manuscripts produced in areas where the difference 
between the two sounds in the spoken language is minimal or absent 


12. ‘This feature is also attested in the prose Kufijarakarna codex: cf., e.g., kuvera = kvavera 
(line 3236, VAN DER MOLEN 1983:264); pürvvatisti 2 pvarvvatisti (line 3442, p. 272). 

13. On the status of the dipthong uy in Indonesian languages, cf. GONDA (1973:369). 
14. But contrast GONDA (1973:369), according to whom aisvarya almost always retains 
the ai, thus going against the commonly observed shift ai > e. 

15. Cf. SOEBADIO (1971:66); GONDA (1973:383-385). 
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(e.g. in the North-East and in Nepal),"“ as well as in ancient Cambodia 
(cf. JENNER 2009:xii). In the Indonesian Archipelago, however, this 
process assumes new intriguing aspects for we do not see a (near) ex- 
clusive use of one of the two signs, nor do we see them in random dis- 
tribution, but we observe that their usage is bound to specific words, 
Le. lexically based. For instance, the codex consistently spells bahir, 
sarvva," vighna, viksipta, etc., while it invariably shifts from v to b 
in brata, bayu, abyavahata, byakta, byakti, etc. On the other hand, b 
nearly always becomes v in vindu and vahya. 


Gemination. This is generally applied—although by no means with abso- 
lute consistency—to nasals (Ai, m, n) and spirants (h, h) in intervo- 
calic position, at word boundary or, somewhat less frequently, within 
a word: m to mn (ivamivamn ikam; limna, etc.); n to nn (lavann aditya, 
etc.); h to hh (akvehh ikam;? kàpanguhhan; etc.).? Although this 
kind of gemination is widely attested also in Balinese manuscripts, in 
Old Sundanese manuscripts it achieves greater proportions. Gem- 
ination of most consonants occurs in Sanskrit words after r-, giving 
rise to the clusters rmm, rnn, ryy, rvv, rtt, rkk, rgg. This phenomenon 
is a common feature of great frequency in most South Asian manu- 
script traditions, as well as in Sanskrit and Old Khmer inscriptions 
from Cambodia (cf. JENNER 2009:xii). 


Degemination. Homorganic consonants sometimes undergo this phenom- 
enon at word boundaries: vuvusampdra > vuvus san para (238.2); 


16. For example, Nepalese manuscripts very often give v instead of b: cf. GOUDRIAAN and 
SCHOTERMAN (1988:44). 

17. Which, however, is written sarbva? thrice on one folio (51v.2-4). 

18. Contrast the following exceptions: akveh inapeksanya (f. 24v.2), akveh ikam (f. 321.4), 
makveh inananànen (f. 75r.1). 

19. This feature was already noted and discussed by KERN (1920:23-24). 

20. Cf NOORDUYN and TEEUW (2006:22), who note the occurrence of reduplication at 
a word or a morpheme boundary. Instances of such phenomenon are also attested in Old 
Javanese inscriptions from as early as the oth century (for a discussion of several cases, in- 
cluding -nn-, -kk- and -hh-, cf. DE CASPARIS 1950:80-81), and in the Old Malay codex of the 
Nitisárasamuccaya (seemingly linked with morpheme boundaries, cf. GRIFFITHS 2010:137). 
A similar phenomenon of reinforcement of visarga by h (resulting in the sequence -hh-) has 
been described as a characterizing feature of the spelling of Old Khmer in Pre-Angkorian 
inscriptions from Cambodia by JENNER (2009:xii). The same author also refers to the (by 
far less common) occurrence of reinforcement of anusvára (m), quoting no examples. 
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pinetaku > pinet taku (278.4); hinañutasira > hinañut ta sira (278.11); 
lavaniroda > lavan nirodha (294.12); cāmpurāsikā > campur rasika 
(304.23); abyətan > abyət tan (326.2o); tlasinurat > talas sinurat (col- 
ophon, cf. p. 50). As already noted by KERN (1920:24), this kind of 
degemination is a distinct scribal habit, probably triggered by pho- 
netic reasons, rather than a mere scribal mistake. Degemination of tt 
before the semivowel v in Sanskrit words occurs throughout the co- 
dex, e.g. tattva to tatva; sattva to satva, etc. This feature of Sanskrit 
spelling is attested in nearly all traditions of writing in manuscripts 
and inscriptions from both South and Southeast Asia, to the extent 
Indic scripts are involved. 


Aspiration. Addition of h at the beginning of a word with initial vowel (oc- 


21. 


curring after punctuation) is sporadically observed, e.g. hi sor (f. 9v.3- 
4); hatutur (f. 46v.2); hulih (f. 54v.1).? In the codex, h is often, but not 
constantly, inserted between two adjacent vowels as a hyatus breaker, 
e.g. kita hulahanta (f. 3v.1); matamahana hampru (f. 221.3); vtu hi (f. 
27v.3); sira humyapara (f. 52v.3), etc.” In rare instances, such aspira- 
tion may occur after a consonant: ikam hulah (f. 31.1); tvas hanthi (f. 
3or.2); apan hamatvakan (f. 54v.1). 


The omission of 2 in interconsonantal position is a common feature 
of Old Javanese manuscripts and inscriptions. A remarkable fact is 
that in this codex such omission occurs also between two identical 
consonants in infixed words, e.g. tummu > tumamu (<tamu) (262.11); 
hinnah > hinanah (<hanah) (280.1). 


This equivalence is widespread in Old Javanese manuscripts, no doubt 
on account of the fundamental similarity of pronunciation and the 
initial non-availability of a means to distinguish the two sounds in 
writing.” It usually occurs in penultimate syllables, e.g. ptam > patam 


This occurs at a significantly smaller scale than in Balinese manuscripts, where h as a 


rule appears at the beginning of any word with initial vowel at the beginning of a period as 
well as in intervocalic position. 


22. 


Contrast, e.g., hayu iku (f. ov.3) and lituhayu ike (f. 35v.1), where sandhi involving 


the use of the semivowel v has also been avoided. 


23. 


According to GONDA (1973:375), this phenomenon may in part be connected with 


a possible Indic influence since in Sanskrit the short a is pronounced as a neutral vowel 
(samvrta) and not as an open a. 
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(214.16, 224.10); mataguh > mataguh (230.4), etc.24 In several San- 
skrit words, occurring both in the slokas or being singled out for ex- 
planation within the Old Javanese prose, the ending am/am is often 
represented by am/am.”> As far as I am aware this phenomenon does 
not occur with any degree of significance in Balinese manuscripts, but 
is paralleled in West Javanese Nipahs.? 


r/ra vs. ra. In the codex the grapheme r is consistently used in Old Javanese 
words, kept distinct from rə” and ra.?? On the other hand, expected 
r is as a rule spelled ra in Sanskrit words, e.g. vratti » vrtti (242.2), 
prakratiloka > prakrtiloka (246.12), prativi > prthivi (304.21), etc" 
The spelling ra is attested in two cases only, e.g. smrati (f. 56v.2) and 
rasa > rsi (286.9), contrast paficarsi (f. 47r.4)—the only instance in the 
codex where r has been preserved in a Sanskrit word. 


l vs. la. Whereas (and lə are used interchangeably in the codex without a 
discernible pattern, the pair of phonemes they represent is rendered 
with the grapheme la in only one instance: mlas > mlas (222.5). 


Denasalization. Although our codex shows a strong tendency to omit anu- 
svaras, the omission of either the latter grapheme or the (expected) 1 
in pre-consonantal position within a word may be regarded as a dis- 
tinct phenomenon. Omission of nasals in the same position has been 


24. Conversely, the writing of pepet where one would expect a is rare and hence I have 
considered such cases scribal mistakes involving the unwanted addition of a grapheme 
(cf. below, p. 76). 

25. Cf. kamarapitvam, manovijnavitvam (f. 527.1); darmmatvam (f. 521.1, 51v.4); mano- 
jnavitvam, vikaradarmmatvam (f. 51v.4). The corrupt endings i, im and a of several words 
in Sloka 1 (f. 17.3-4) may be explained as secondary mistakes (e.g. from am to im/i/a): 
cf. 194.21. 

26. Cf., e.g., Siksa Guru f. 4v: trakayamandalam > trikayamandalam; nirmalom radayam 
citam > nirmalam hrdayam cittam, etc.; Bhimasorga (Nipah) f. 1v: om awignam astu nama 
sidam > om avighnam astu namah siddham. Cf. also ms. Merapi-Merbabu PNRI 11 L 256 
(catalogued under the title ‘Mantras & Aksaras’), where in the incipit we find (om avighnam 
[...]) sidam for siddham. 

27. Which, given the similarity between a and i, is often mistakenly used where we would 
expect ri. 

28. Contrast adras > adras (284.8). 

29. Fora discussion of the full set of possible phonetic and graphic outcomes of the San- 
skrit phoneme r in Old Javanese as well as in Middle Indo-Arian languages, cf. GONDA 
(1973:374). 
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described as widespread in Old Sundanese manuscripts and inscrip- 
tions by NOORDUYN and TEEUW (2006:20-21). The authors’ state- 
ment that the phenomenon also ‘occurs in manuscript from West Java 
containing Old Javanese texts, if probably not on the same scale’ turns 
out to be true in the case of our codex, where it often occurs before g: 
maluguh > malunguh (194.4); apugum > apungun (214.9, 20; 244.13);°° 
ugvan > ungvan (222.2; 228.10); vukuk > vunkuk (248.12); mupun > 
munpun (266.6); umaguhakan > umanguhakan (308.1); ubhvananira 
> ugvananira > ungvananira (314.4). The dropping of the (optional) 
nasal between a preposition or a prefix and the base that follows can 
perhaps be regarded as a different phenomenon: pagrahita > pangrhita 
(218.10); deku > denku (252.11); kapirva > kapinrva (258.3), etc. 


Prenasalization. Addition of a nasal homorganic to the consonant that fol- 
lows, at prefix or infix boundary, is observed in the following cases: 
humimbhan > humibakin (196.4); pakampurbvakan > pakapürvakan 
(202.9); mamgave > magave (234.1, 2; 296.15); pikamvija > pinakavi- 
ja (248.3); pamnon > panon (310.18), etc. A similar phenomenon oc- 
curring in Sanskrit loan-words in Old Javanese has been described by 
GONDA (1973:360-364) as ‘spontaneous nasalization': andyavasaya > 
adhyavasaya (218.2); pinakasamdananya > pinakasadhananya (242. 
17);? campala > capala (304.7); inca > iccha (330.13, 336.17). 


Non-standard Old Javanese Forms 


e pranidda = amrasiddha (irrealis) < prasiddha (f. 25v.3), where nasal- 
ization has occurred after the Sanskrit preverb pra. 


e Sanskrit alpha privans (a[n]-) prefixed to a stative verbal form in a-: 
an-asabda (264.5); an-atarkka (264.6).34 


30. Contrast apungum (f. 67v.1). 

31. Contrast adyavasaya in f. 131.1 (2x). 

32. Seemingly by analogy with samdhana. 

33. This has perhaps occurred by influence of the (Middle) Javanese campala (cf. GONDA 
1973:405). 

34. A similar case of contamination is the prefixation of the Sanskrit privative nir- to the 
Old Javanese verbal form hunina attested in Tattvajfiana 3.7 (according to OJED 651, the 
form is often preceded by the Old Javanese negative particle tan). 
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e dudü sanke ‘different from’: duda, unlike len (of identical meaning) 
does not require the preposition sanke (cf. the instances in OJED 420 
s.v. dudi). This usage is found in three out of twelve occurrences of 
the use of dudü (196.14; 228.15; 230.2). 


e The polite formula sajfia bhatara ‘according to the Lord's command’ is 
sometimes found at the end ofa question rather than at the beginning 
(cf. 198.13; 216.16; 230.4; 234.11; 260.10), where it normally occurs 
in Old Javanese texts, including Tuturs (cf. OJED 35). 


Non-standard Sanskrit tadbhavas 


Those Sanskrit loan-words whose non-standard outward form or syntacti- 
cal value occur with persistence in the codex, and for which no single 'cor- 
rect’ instance is found, I have refrained from standardazing or emending, 
presuming rather that they are the result of a cultural as much as linguistic 
process of modification that occurred in the Archipelago. Since such forms 
are also attested in other Old Javanese texts of different genres and listed in 
OJED (either as standard forms or as spelling variants), they preserve what 
are likely to be genuine features transcending the boundaries of changes in- 
troduced by single copyists. 


e The following words are compounded in a manner that violates the 
rules of Sanskrit sandhi: bhüh-, bhuvah-, svah-, maha-loka instead of 
bhür-, bhuvar-, svar-, mahar-loka. 


e tejatattva instead of tejastattva (-as stem becoming -a stem). 


e cadusakti instead of catuhsakti (both unattested in Sanskrit dictionar- 
ies). 


samyajnana instead of samyagjfiana (cf. GONDA 1973:386; OJED 1646). 
e duka/dukha instead of duhkha. 
e srota instead of srotra. 
e triyak (246.17, 248.3, 248.4) alongside tiryak (204.8, 206.1, 224.2, etc.). 


35. Except in Vrhaspatitattva 52.22, where it is also used at the end of a the sentence 
uttered by Vrhaspati (one out of seven instances). 
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e Sonita(/d) (usually spelled svanita) instead of sonita (cf. OJED 1804; 
DAMAIS 1958:44). 


e sanaskara instead of sanskara (i.e. samskara), where the complex clus- 
ter risk is consistently avoided through epenthesis (cf. GONDA 1973: 
270, 358, 394). 


e astavidyesanà > astavidyesana (282.10) instead of astavidyesa, which 
in the codex indicates the heptad of Rudras mentioned in Sanskrit Sid- 
dhantatantras as vidyesas or vidyesvaras, beginning with Ananta and 
ending with Sikhandin. That this is not an accidental mistake is proved 
by the occurrence, in identical context, of astavidyasana in Vrhaspa- 
titattva 14.1935. ZIESENISS (1958:87-88) noted that this compound 
could be interpreted as a bahuvrihi meaning ‘those, whose seat is in 
vidya or rather considered as a variant of vidyesvara, i.e. vidyesana, 
probably derived from an original genitive plural vidyesanam which 
was misunderstood by a scribe. SUDARSHANA DEVI (1957:99) ignored 
the arguments of her predecessor? and explained the word as a re- 
placement of isvara by asana ‘seat’ and hence, by implication, ‘the 
presiding officer or authority itself; The same reasoning was perpet- 
uated, and somewhat distorted, by ZOETMULDER, who in OJED (146 
s.v.) translated “the eight seats of learning. ZriEsENISS' hypothesis is 
now corroborated by the present new occurrence of the word, sug- 
gesting that both forms may have originated from astavidyesah 'the 
eight Lords of Knowledge through the use of -isanah instead of -isah, 
both being synonyms meaning ‘Lords.3* 


36. Thus the edition, on the basis of hdstavidyasana ACG; hastavidyasana D; 
hastavidyasana E 

37.  ZIESENISS' study on the Vrhaspatitattva, although completed before the end of the 
Second World War (which the author did not survive), was committed to the print posthu- 
mously by the International Academy of Indian Culture, just one year after the appearance 
of the first edition of the Vrhaspatitattva, also published by the Academy. It seems to me 
highly improbable that SupARsHANA Devi did not have access to the manuscript of the 
study by ZIESENISs before the completion of her work. 

38. That this precise form may have occurred already in the Sanskrit tradition is sug- 
gested by an analogous instance in the manuscripts of the Rauravasütrasangraha, edited 
as the “Rauravagama by BHATT (1961:15), where the reading vidyesdna refers to the 
eight Vidyesas. The half-verse 4.27cd of the Vidyapada runs: paratas ca mahamaya 
vidyesana vyavasthitah (mahāmāyo C; vidyesana A; vyavasthita C). The half-line 27d has 
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e sarvajña and sarvakaryakarta = sarvajñatva and sarvakartrtva: in sev- 
eral (but by no means all) instances in the Dharma Patañjala, Vr- 
haspatitattva and Tattvajñana it appears that the two Sanskrit agent 
nouns, meaning respectively ‘omniscient’ and ‘omnipotent, have been 
used as if they were abstract substantives, meaning ‘omniscience’ and 
'omnipotence.?? 


been emended by Goopa tz (forthcoming:20) on the basis of the reading of the new man- 
uscript B776 to vidyesani vyavasthita. Though the latter reading is grammatically more 
correct (vidyesani as an adjective designating mahamaya), there is some space for suspicion 
that it might be a secondary ‘improvement of an original aisa construction. 

39. Cf Dharma Patañjala 212.3; Vrhaspatitattva 14.44 (cf. below, p. 399); Tattvajnana 
4.1-5 (cf. below, p. 357). 


Scribal Errors 


UR CODEX, with its regular and accurate calligraphy, is likely to be the 
O product of a scribe who had no particular difficulty in deciphering the 
exemplar, or exemplars, in front of him. Although he certainly enjoyed a 
great freedom in matters of spelling, he seemingly had a good proficiency 
in the Old Javanese language. Nevertheless, the codex is characterized by a 
fairly large amount of trivial mistakes, and by a considerable number of im- 
portant ones. Such mistakes, as the sometimes inconsistent corrections and 
the rather frequent eye-skips would suggest, might have originated from the 
fact that he was prioritizing speed of copying over exactitude. Since next to 
nothing is known about the role played by orality in the transmission of Old 
Javanese manuscripts, I hesitate—in agreement with DAIN (1964:20-22)—to 
explain scribal inconsistencies as having mostly, if not uniquely, originated 
from a process of dictation.’ 

As fas as the Sanskrit is concerned, it seems to me that the scribes who 
copied the codex introduced certain mistakes. Such mistakes can often be 
explained in terms of palaeography or phonetics, and sometimes are con- 
nected with more complex ‘psychological’ phenomena.” 

In categorizing the scribal mistakes I have individuated the classes de- 
scribed by REYNOLDs and WILSON (1974:200-213), including the factors of 
omission, addition, substitution, transposition of graphemes, words, or even 
short sentences. 


Omission 

Vowels 

a: CCV > CaCV: rinlas > rin alas (246.19); kbho spi > kabho sapi 
(256.8); umgum > umagun > umangun (278.12); ikam vaknya > 
ikan avaknya (334.3). 
CVC > CCaC: mamdadikan > mandadyakan (296.16). 

1. According to DAIN (1964:43-46), the copying of a manuscript in pre-modern times 


involved at least four stages, namely the reading of the model, its 'retention' for a few in- 
stants, the ‘internal dictation’ (dictée interieure), and finally the writing itself (jeu de main). 
While the above variables might or might not have applied to the copying of Old Javanese 
manuscripts, they certainly suggest that the matter is complex and too little known to let us 
draw any certain conclusion. 

2. On which, cf. below, p. 76-79. 
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£ 


u/ü: 


Consonants 


m: 


IINTRODUCTION 


Ought to have been attached to an aksara preceded by an e vocal- 
ization: tengvan > tongvan (224.11); kreda > kroda (258.139). 


Inherent vowel a > i vocalization: lvah > lvih (196.3); kalvahhan 
> kalvihan (196.3); nda > ndi (202.6); sanamguh > sinanguh 
(202.5); iraya > iriya (208.127); °indraya > “indriya (216.11,?* 
218.10,?* 228.16, 316.5); āpva > apvi (224.11); hanta > baut 
(236.7); lvaha > laviha (252.5); pinatuk am ula > pinatuk in ula 
(260.5); salvaranya > salvirdnya (262.11); prahatin > prihatin 
(264.6); nimatta > nimitta (268.16); danuduk > dinuduk (278. 
11); vikaradarmmatvam > vikaradharmitvam (284.7, 9); rasa > 
rsi (286.9); kasaddyan > kasiddhyan (296.4); prahan > prihan 
(310.17); panakdsadyana > pinakasádhana (318.17); lvarnya > 
lvirnya, kataban > katiban (332.12); mamhadapa > manhidapa 
(332.17). 

CCV > CiC: knavruhan > kinavruhan (272.13). 

In aksara-form: apugum kahanan lvir > apungun ika nahan lvir 
(214.20); juga katah > juga ikatah (240.4). 


Inherent vowel a > u vocalization: hamilamnakan > humilanakan 
(202.10); vraha > vruha (226.14); parvvaka > pürvaka (236.17); 
rapanya > rupanya (238.20); skal > sakul (244.11); kamarapitvam 
> kamarüpitvam (284.7); kamara > kumara (290.9); mahyan > 
mahyun (304.9); samahur > sumahur (304.17); havusan > hu- 
vusan (306.20); umankus > umunkus (318.7); garada > garuda 
(322.9); tras > trus (330.5); halih > hulih (332.8). 


Inherent vowel a > e vocalization: jihvandriya > jihvendriya (218. 
11) yaka > yeka (224.3); ityavamadi > ityevamadi (246.20); he- 
yopadaya > heyopadeya (272.10). 

Ought to have preceded a consonant or a consonantal ligature 
followed by à: kbd > kabo (246.18); palah > polah (292.1). 


Omission of anusvara, both within or at the end of a word, is one 
of the commonest errors in our codex, as in the majority of Old 
Javanese manuscripts. It occurs very frequently, as, for exam- 
ple, in the following instances: sa > san (194.15, 196.15, 200.6, 


A grapheme: 


A CV cluster: 
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204.7); li > lin (198.13, 202.6, 206.13, 210.11, 212.7, 228.12); 
matanyan > matarinyan (212.26, 236.15, 240.18), etc? 


[repha] Omission of superscript r in ligature commonly occurs 
in both old Javanese and Sanskrit words, although it assumes 
greater proportions in the latter: [OJ] swmahu > sumahur (198.15, 
216.15, 336.6); salvi > salvir (228.5); lvi > lvir (228.5); vvalu- 
liku > vvalulikur (260.13); tutunya > tuturnya (270.14). [Skt] 
paramát(alà) > paramartha (194.19, 24, 286.14); sarvakaryya- 
katta > sarvakaryakarta (214.8); paficak(a/a)mendriya > pafica- 
karmendriya (218.14, 16); kammendriya > karmendriya (218.17); 
kummara > kürmára (232.15, 234.1); catuaisvaryya > caturaisva- 
rya (242.9, 244.8); svagga > svarga (244.1, 246.2); daradasana > 
düradarsana (284.1, 2); addacandra > ardhacandra (336.21). 
[Subscript r in ligature] This kind of omission is of rarer occur- 
rence: asvahadayah > asvahradayah > asauhrdayah (264.7); ty- 
antahkarana > tryantahkarana (316.10); 


lvi > lovih (196.3); vrunya > vruhnya (198.4); vru ya > vruh ya 
(216.3); vinenya > vinehnya (232.8); tamola rim > tamolah rin 
(246.19).* 


Omitted where a consonantal ligature is expected? vuvunan > 
vunvunan (230.15); yan ka > yan kva (236.16); matamnya akveh 
> matannyan akveh (242.3); tumo hala > tumon hala (252.19); 
ndata vnan > ndatan vanan (282.16); panavruhana > panavru- 
hanya (296.10); akdi denya > akadik denya (298.7); matra > ma- 
ntra (310.21); matamnya sinanguh > matannyan sinanguh (334. 
13); hyun pa sira > hyun pva sira (336.18). 


humimbhəm > humibakin (196.4); nanya > naranya (196.13); 
matannyan ya > matannyan taya (196.23); pararta > paramartha 
(198.1, 332.22); tika meh > tika dumeh (206.6); udəgi > umadagi 
(232.1); ya vnam > ya kavanan (238.2); hannira > havannira 


3. The representation of anusvara as ñ in the examples is, of course, merely the result of 
the standardization implemented in the critical edition (cf. p. x1). 

4. The representation of visarga as h in the examples is, of course, merely the result of 
the standardization implemented in the critical edition (cf. p. x1). 

5. Although some of the examples referred to here might actually have involved omis- 
sion of C: (hence, an aksara), I have regarded the consonantal ligature form as the standard 
manner these cluster ought to be written. 
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virama: 


1 INTRODUCTION 


(238.11); kahyun: > kahyunya (242.4); kadi kaddyan > kadi ka- 
siddhyan (246.7); pikamvija > pinakavija (248.3); adideviduhka 
(258.11), adideviduk(a/a) (260.3, 4) > adhidaivikaduhkha; pa > 
pati (270.13); ri yogisvaran > ri kayogisvaran (276.16); pavem 
kami > paveh in kami (278.7); pamakarana > paramakarana (282. 
6); ginayaknakam > ginavayakan ikan (290.7); kva li sam para 
> kva lina san para (300.17); akbi > anakabi (306.2); maradin 
anan > maradin amangan (310.13); solihnira nanam > solihnira 
tinanam (310.16); panim satya > phala nin satya (312.12); maca- 
man: ra > macamana sira (314.8); kalih numpamnakan > kalih 
tinumpanakan (314.16); inabhya > inabhydasa (316.16); manka 
ta > mankana ta (316.21); sari kunan > Sarira kunan (318.10); 
jat > jagat (334.18). 


pahana > pahan (214.2); lavana manah > lavan manah (216.13). 


Two or more graphemes: [VC] yaya > abyaya (196.1); [CVC] yan kana > yan 


Haplography: 


One lexeme: 


One syntagma: 


mankana (228.17), la bhatara > lavan bhatara (268.9), sinasargga 
> sinasar marga (312.18); [CCV] luhnya > lunguhnya (230.9), 
tryara > tryaksara (336.22); [CVCV] tibra ni panira > tibra ni 
panronanira (258.6); nikam dyan > nikan kasiddhyan (258.9). 


mityajnanaku > mithyajfiananaku (206.10); pinanan inum > pin- 
anan ininum (232.7); ndatambhan > ndatan tambhan (262.15); 
pvaku mavaiyakan > pvaku gumavaiyakan (276. gt mabhyakta- 
kvannakna > mabyakta takvanakna (278.1); hasira > hasih sira 
(286.19); klesarira > klesa ri Sarira (286.21); yokabhibyaktan > 
yeka kabhi? (288.12); pala nim yamabrata > phala nin niyama- 
brata (312.18, 314.2); utpaptistilina > utpattisthitilina (336.17). 


san para, «tan» katon tah (204.7); tumambhah pvekan <buddhi> 
ahankara lavan manah (220.1); gave hayu satartalvi > gave ha- 
lahayu satatalvir (234.21); turun <hanti> rumakat rika (274.15); 
phala ni dharma ya > phala ni dharmadharma ya (322.12). 


(often because of saut du méme au méme) mithyajfiananaku san 
kumara, «sumahur san kumara,> kevala salah (206.11); ikan ah- 


6. ` Although, properly speaking, this is not a haplography since the two involved aksaras 
(i.e. ku and gu) are not identical, I think it may still be categorized as that kind of mistake by 
virtue ofthe phonetic similarity of those two aksaras (this mistake might thus have occurred 
during the phase of ‘internal dictation: cf. p. 65). 


Addition 


Vowels 
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ankara si vaikrta, ya teka sattva svabhavanya, <ikan ahankara 
si taijasa, ya teka rajah svabhavanya,> ikan ahankara si bhütadi 
tamah svabhavanya (216.9); bydna, <ikan bayu si prana, ya ta> 
matannyan (232.1); yan «mahala karma,» mahala Sarira, yan 
mahayva karma, mahayva Sarira (274.3); hana ksipta ñaranya, 
<hana viksipta ñaranya,> hana vimüdha ñaranya (294.5); ikan ta 
citta malilan ri yogi, ya mandadyakan virya<, ikan virya> man- 
dadyakon tutur, ikan tutur ya mandadyakan prajna (296.16); nā- 
han laksana nim yamabrata, <niyama naranya,> Sauca (310.10); 
yeka sinanguh sauca naranya, <santosa naranya,> solihanira na- 
si atah santosaknanira (310.15); ya santosaknanira, <tapah na- 
ranya,> ikan indriya kabeh prihan sakitana, ri brata layan sama- 
dhi (310.16); hana padmasana, <hana bhadrasana,> hana svasti- 
kasana (314.15); yeka laghiman naranya, <mahiman naranya,> 
tar kalavihan gannira (330.8); sanken oMkara matu tan tryaksara, 
<sanken tryaksara> matu tan pancaksara (336.22). 


Added to an aksara where the inherent vowel a is required, or (less fre- 
quently) occurrence of a where it is not wanted: 


srotendriya, aya > srotendriya, ya (218.10); ikam agave hayu > 
ikan gave hayu (234.18). 


hulihanta > hulahanta (198.8); ahisam > ahasam (222.6); min- 
dapaákon > manadapakan (232.11); kunim > kunan (252.20); i 
hivak > i havak (274.11); vinarih > vinarah (276.4); inarinan > 
inaranan (276.10); mamdadyikan > mandadyakan (296.17); yo- 
gasadina > yogasádhana (308.14); adyin > adyan (312.10); ginive 
> ginave (312.18); prastavinya > prastavanya (320.1). 


anlupi? > analapi® (232.11); munabhyasambhak > manabhyasam- 
bhak (268.22); ahansu (308.19), ahinsu (310.4), ahamsu (312.10) 
> ahinsa;’ ahamsubrata > ahinsabrata (312.12); umsut > umasat 
(318.4). 


ZA The spelling ahirisa occurs only once in the codex (f. 68v.1 / 308.18). 
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e As an aksara: nim eyoga > nin yoga (292.6). 


As vocalization: tahinkera > tahankara (212.19); yen mahyun > 
yan mahyun (208.8); jenma > janma (240.3); ye matamnyan > 
ya matannyan (298.11). 


Wrongly attached to an aksara with a following à to make o: ahə- 
nkoratatva > ahankaratattva (212.20); de nikomn > de nikamn > 
de nikan (222.10); tomolah > tamolah > tamolah (234.5); kovuvus 
> kavuvus > kavuvus (238.2); hayvo > hayva > hayva (310.137”); 
samyomamnira > samyamanira > sanyamanira (326.3); teko > 
teka (334.12). 


£i 


Wrongly attached to an aksara preceded by a vocalization e: sam- 
nko buddi > sankem buddhi (216.10); dasondraya > dasendriya 
(216.11?*); pvokam > pvekan (288.4); yok(ala) > yek(a/a) (288.12, 
290.16, 336.17). 


Consonants 


m: Unwanted additions of anusvara are found in abundance through- 
out the codex. Just a few examples: nimk(a/a)m > nikan (200.9, 
226.4); imkam > ikan (236.15); samyomamnira > sanyamanira 
(326.3); amstesvaryya > astaisvarya (328.19), etc. 


r [repha] svarbhava > svabhava (214.8; 216.8); tarku > taku (278. 
5); airsánya > aisanya (278.959 kurmbhaka > kumbhaka (316. 
13); marri > mari (336.4). 


Others: mapvekam > mapekan (206.9); andyavasaya > adhyavasaya (218. 
2); vaki,hndriya > vakindriya (218.14); tan: karin > takarin (228. 
12); punyaskavnam > punya kavanan (242.12); mahoman, > ma- 
homa, (244.12); yatannyan > yatanyan (246.8); ndyatan > nda- 
tan (276.13); sadanvanya > sadhananya (296.19); apandon > apa 
don (312.5); pinakasadyana > pinakasadhana (318.17); daranya 
dyana > dharana dhyana (322.3); siddya > siddha (322.15); naran- 
Pika > ñaranika (334.6); inapeksanyan, > inapeksanya, (338.13). 


8. Note that the form airsanya is frequently attested in literary Javanese and in Bali- 
nese (cf. GONDA 1973:363); still, this usage might derive from an original, and particularly 
frequent, spelling mistake. 


Punctuation: 


A full aksara: 


Multiple aksaras: 


Dittography: 


One or morelexeme: avyahata tañañkva vuvusta, [sumahur sam paramarta 


9. 
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vaki,hndriya > vakindriya (218.14); ginra,hita > ginrhtta (242.1); 
sita prabhu > sira ta prabhu (246.14); ika,ta sakti > ika ta Sakti 
(284.15); videha lavan, prakratilina > videha lavan prakrtilina 
(294.17); citta > citta (306.4); yatrakd,ma,vasayitva > yatraka- 
mavasayitva (328.22), etc. 


paramesasvara > paramesvara (212.9); mahatuha > matuha (232. 
12); grahananya > grahana (290;14),? tan mankana > tan nkana 
(294.2); hidapnyara > hidapnya (294.22); lvirra ni 5 lvir ni (306.3); 
pranayasamadim > pranayamadi (308.11)? laksamananira > 
laksananira (314.14); kututuk > tutuk (316.7). 


yan tayantaka sam hyam > yan taya san hyan (200.2). 


sira tika kalvi > sira tika ləvih (196.3); rarat > rat (2oo.4); tapi- 
tapi > tathapi (204.7); ñararanya > naranya (206.4); lalavan > 
làvan (218.5); pinakasadanan panpagrahita > pinakasadhanan 
pangrhita (218.10); ika kata kabeh > ika ta kabeh (218.18); apani 
ikam > apan ikan (222.9); saptavarnnava > saptarnava (224.6); 
vastu tutuhutuhu > vastu tuhutuhu (238.17); sakikit > sakit (256. 
7); tvas jiji > tvas aji (264.4); ya ta kala lavasan > ya ta kala- 
vasan (272.1); tamatatan > tamatan (282.15); manusumsum > 
manunsun (332.3). 


(bes 
sakamakama (204.6); i sor ni vidyatattva, hana ta [i sver nim] pra- 
dhanatattva, i sor nin pradhanatattva (212.17); viksipta, vimü- 
dha, [vimuda,] (294.11) (occurring at a line change); mankana 
laksana bhatara, [sumahur san kumara,] mankana tan atma [...] 
yan kva lina san para (300.12); yan kva linta, aparan ya pva ma- 
dadyakan kamoksan, [yan kva lintana,] sumahur san sevaka (320. 
6); athava tiben karan juga sira, [ikan karun juga sira] ikan karan 
juga ramak (324.11). 


In this passage grahana appears as an item in a list of Sanskrit technical terms, and 


the addition of the suffix -nya does not suit the context. 


10. 
11. 


Middling between pranayama and samadhi. 
Arguably a tertiary correction of a secondary corruption of laksana, by analogy with 


the name of the popular character Laksmana (Rama’s brother) plus epenthesis (ksma > 


ksama). 
12. 


The square brackets in the examples enclose the redundant lexemes that I have ex- 


punged from the constituted text (cf. below, p. 93). 
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Substitution 


Similar aksaras 


ZA em = £ ai caturemsvaryya > caturaisvarya (244.16); anemsvar- 
yya > anaisvarya (248.13); gavemnya > gavainya 
(248.15); gumavem ikam > gumavai ikan (302.16); 
kagavemyanya > kagavaiyanya (304.2); magavemya 
> magavaiya (304.6); magavem duhkha > magavai 
duhkha (304.14); °niremkam > nira ikan (324.14); 
gavemnira > gavainira (326.16).*3 


2 à € . (Often difficult to distinguish) ik-tan > ika tan 
(194.12); sak-liniskali (<saka°) > sakalaniskalam 
(194.21); lavan-hankara (<lavan ahan°) > lavan 
ahan? (216.16); làvan- kasa > layan akasa (222.2, 
324.7); malvaya > malvy: (238.12); lin: (<lina) > lina 
(246.11); tvas-ji > tvas aji (264.4); kit-tah > kitatah 
(266.2); matmahan- vu > matamahan àvu (280.12); 
yogaklinanya > yoga kalinanya > yogi kalinanya 
(286.19); amatvakan-vaknya > amatvakan avaknya 
(288.13); lavan aprakratilina > lavan- prakrtilina 
(294.20); karmmapalan ahuvus > karmaphalàn- hu- 
vus (300.8); lavan:spa («lavan apa) > lāvan apa 
(304.16); macaman-ra > mácamanà sira (314.8); an 
avtu > an: vtu (334.15).^ 


13. The occurrence of this mistake may be attributable to phonetic factors as well, i.e. 
the insertion of an euphonic nasal glide described as ‘spontaneous nasalization' by GONDA 
(cf. above, p. 61). 

14. Inthefollowing instances we find also à where we expecta virama, but the allograph is 
=), which leaves no room for confusion with virama. This presupposes a two-step mistake, 
ie. € becoming 2 then  : avakanya > avak-nya (200.7); namaprakdra > nəm: prakara 
(222.6); i sord ya > i sor ya (222.9); malitā > malit: (230.16); tana dadi > tan: dadi (338.6); 
mananandanana > mananananan: (316.9); karmmapalan abhinukti > karmaphalan bhinukti 
(238.3); matamnyan ahayu atah > matannyan hayvatah (270.6). 
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Oy t = FD k tavruhnya > kavruhnya (196.20); tari > kari (206.6); 
kan > tan (210.1, 248.13, 238.15, 288.16); tahanan- 
tanaku > kahanantdnaku (224.5); sutra > Sukra 
(226.18; 228.2, 3); ya ka dadi > ya ta dadi (228.8); 
materum > makerun (228.18); yeta > yeka (230.15); 
kraktara > krkara (232.15, 234.2); anyak > anyat 
(238.14); manat > manak (242.3); uksaha > ut- 
saha (242.13); bhinuttinya > bhinuktinya (246.2); 
tapanasán > kapanasan (248.14); mahabak > ma- 
habat (248.15); itan > ikan (258.7); varktamana 
> vartamana (258.8); tahanan > kahanan (266.3); 
tapasuk > kapasuk (270.14); pinukaran > pinutaran 
(288.15); tagavaiya > kagavaiya (290.10); vrakti > 
vrtti (292.11); titsna > tiksna (292.21); ka > ta 
(294.21); karakkan > karaktan (300.7); hayvaka > 
hayvata (310.11); tadadi > kadadi (312.9); talalaran 
> kalalaran (312.16); kahan > tahan (318.16); 
r(a/a)mat > ramak (324.10, 11). 


© i = € » [OJ] hinti > hanti (236.11); vini > vani (238.6); 
tinanim > tinanam (240.6); vik > vak > vak (272.10); 
akam > ikan (300.11); mevih > mevah (332.12). 
[Skt] bhutdda > bhütadi (216.7); nalarudraksa > 
nilarudraka (280.5); samdda > samadhi (294.11); 
metra > maitri (296.8); kraya > kriya (336.2), and 
many more cases.!6 


Zh = ZER y yānak> [hJanak (214.11); pahvindriya > payvindriya 
(218.15); heka > yeka (234.1); tan hogya > tan yo- 
gya (240.12); han > yan (248.3, 286.9, 334.12); tan 
yan apa > tan handpa (266.6); Samsara, hi karuna 
> sansara, ya karuna (296.13); nhapan > nyapan 
(300.18); hekana > yekana (334.20). 


15. Compare Vrhaspatitattva Sloka 46c, where mss. CG read kraktara for krkara. 

16. An analogous phenomenon, occurring in both Sanskrit and Old Javanese words, is 7 
= à: ginika > gannikan (282.11); agim > agan (312.20); ikam (<ikim) > ikin (338.9); nada > 
nadi (230.16). 
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Š 
Š 


lavan > havan (23o.12); kaharan > kalaran (3o8.5); 
haksama > laksana (32o.12). 


JP np = Zx3 ns ndanpidda > ndan siddha (208.11); yanpi > yan si 
(240.5); tanpalah > tan salah (272.4); matamnyan- 
palah > matannyan salah (280.7); anpatmaja > an 
satmaka (298.1); ndanparbvajfia? > ndan sarvajfia? 
(300.17, 19); kamoksanpam > kamoksan san (320.6); 
mahyunpira > mahyun sira (322.14, 18; 324.1, 2); 
tonpamsidda > ton san siddha (322.17). 


ZF 4 = LB g pamungu > pamunsu > pamunsu (276.15); yosis- 
varan > kayogisvaran (276.16); Sanapati > ganapati 
(280.17); abhinivega > abhinivesa (304.18). 


4] p  €J m maramarta > paramartha (268.21); tamah > tapah 
(310.10). 

Be t = Ja n  anmaé> atm (234.11); ndya na > ndya ta (338.4). 

7 n = $  r  patakvanankvan sa para > patakvanankva ri san para 


(202.2); üturu > atunu (220.13); i ruhurn > i ruhur 
(232.3); i ruhun: > i ruhur: (232.4); maraki nin > 
maraki rin (266.1); katuru > katunu (324.14). 


ZS n = Z2» v mnam  mvan (200.3); yav inabhyasa > yan inabhy- 
asa (312.24). 


Z& d = BP ph napi (via nàdi) > nadi (230.8); naphi (via nadi) > 
nàdi (234.7, 9). 


€. à =Q i hinta > hənti (220.15); nihan > nahan (248.7); 
sadisuka > sadasuka (282.13); hi («hà «yà) > ya 
(296.13); kapangah > kapangih (326.6).1Š 


17. This presupposes a two-step mistake, in which the ph has lost its aspiration. A similar 
mistake may have taken place in the case of nabi (via naphi and nadi) > nadi (230.17, 18). 

18. In nahan > nihan (224.7), pdnakaugvan > pinakaungvan (228.10), mungvam > 
mungv in (232.12) the substitution has occurred between ©) and € , which are less similar. 
This may presuppose a three-step process, ie. € becoming =. and then ©) (cf. fn. 14). 
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prastata > prastava (206.15); pinakatija > pinakavija 
(256.9); atata > athava (310.2). 


tan pabhati > tan pagati (200.10); ubhvananira (via 
ugvananira) > ungvananira (314.4). 


arisrapa > sarisrpa (246.17); anka > sanka (286.19). 
hurip-npa sajna > huripnya sajna (230.4). 

cirudda > viruddha (334.12). 

manunvi > manundi (236.9). 

cumetavana kam > cumetanekan (236.8). 

lbunta > ibunta (280.17). 

°vilata > ° vighata (256.11). 


taddapaya > ta upaya (2o8.4). 


The following substitutions are less easy to explain on graphic grounds: 


In OJ lexemes: 


savkas > savalas (216.13); mavem > maveh > maveh (236.4); am- 
tan > angan (240.10); amti > amatu (240.10); yapvan > tapvan 
(240.12); ake > nke (246.14); vulavun > vulanun (262.2); humo- 
rakan > sumorakan (262.9); hmam > halam (270.6); ta sargga ta 
garga (276.15); kunam yenpu > kunan deyanmu (278.1); deyan- 
pupasa > deyanmüsapa (278.5);? mamanguhhakannya > kapan- 
guhakannya (294.21); halah denya > salah denya (304.1); ?n- pu- 
puta > °n- luputa (306.23); soliranira > solihanira (310.15); guta 


19. The two latter cases do not involve a confusion between m and p (on which cf. p. 74), 
for the clusters -np- and -nm- are written in a very different manner (the m in the former 
being generally written as an entirely distinct subscript and not in parallel, as the p in np). 


76 IINTRODUCTION 


> guha (314.9); lalih > kalih (314.16); pasamhnim citta > pasañan 
iñ citta (334.21). 


In Sanskrit(ic) lexemes: — niskata sira > niskala sira (194.22); lumaknane > luma- 
ksane (206.6); Satvajfiata > sarvajñata, sarvakaryyakakta > sar- 
vakāryakartā (300.11); lataņānya > laksananya (304.16); prasti 
> prapti (328.21). 


The following substitutions may have originated during “elf-recitation of 
the text during the process of copying on account of the similar sound of the 
aksaras (especially in the case of anusvara and other nasals):?? 


Nasals: yan kva > yan kva (202.12); nyan tiryyak > nyan tiryak (204.8); 
panetana > pañetana (206.9); tuntun > tuntun (214.4); ghranem- 
driya > ghranendriya (218.12); tan dasendriya > tan dasendriya 
(218.18); matañmyan > matañnyan (226.15); analupifina > anəl- 
apinya (232.11); lavan > lavan (24o.6); tan > tan (262.2); anhim 
> anhin (286.10); ikam nanetana > ikan mañetanā (300.2); ala- 
vamlavarn > alavanlavan (3o4.9); tanya > taña (326.14). 


3: tan taya > tan taya (200.5); matyab > matvab (234.1); hujarakna 
rin > hujarakna rin (260.12). 


Other aksaras: tungvan > tongvan (226.2); matyab > matvab (234.1); pamuku- 
tvananta > pamuktyananta (252.4); lavan kumalamna > °n hum- 
alana (252.15); apalag tutuk > apalah tutuk (262.2); pasikaban > 
pasikapan (272.13); ramand > rumana (284.2)?! smuta > smrti 
(290.14); halah > salah (304.1); mgu > matu (308.9); tamamga > 
tumanga (314.20); vinitvaknaka > vinitvakneka (316.14). 


Exchange of a word for another 


Here are intended such cases where, out of confusion or through analogy of 
meaning and/or form, or shift from the unfamiliar to the familiar, a word 


20. Of course, many such substitutions constitute natural cases of euphonic adjustment; 
yet, ZOETMULDER (1983:7) seems to have regarded the phenomenon as remarkable as in his 
grammar of Old Javanese he dedicated a note referring to the frequent substitution of -n- 
by -ñ- (i.e. anusvara) before the clitic second person pronoun -ku in the Adiparva. 

21. Confusion in the pronunciation of the two sounds u and a is commonly attested in 
Old Javanese as well as in Balinese (cf. GoNDA 1973:358-360). 
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has been substituted for another, which however does not fit the context. 
This is especially evident in the case of the Sanskrit technical philosophical 
terms conveying ideas the copyists were not familiar with. Such mistakes 
often involve variables that cannot be univocally reduced to the domain of 
palaeography or phonetics but are connected with complex phenomena such 
as analogy, contamination and hypercorrection. 


Old Javanese: nihan > nahan (196.7, 248.7, 326.15); tuvin > tuhun (200.2); nà- 
han > nihan (208.12, 224.7); vvam > vvai (230.12, 330.3); nihan 
> nahan (232.5); magave > panhidap (234.18); yapvan > tapvan 
(240.12); hanatah > hana ta (256.7); kahana > nahan (312.19); 
tlas > nihan (316.13); sakavam > salavas (316.15). 


Sanskrit: aveyave (OJ) ‘beckon, wave, signal’ > avayavi (Skt) ‘having mem- 
bers or parts, a whole; body’ (202.5); kamacetana > makacetana 
(216.229); sutra > Sukra (226.18, 228.1, 2, 3, 5);22 prativiya > 
pratyaya ‘concurrent occasion of an event’ (236.9); pinakasanda- 
nanya > pinakasadhananya (242.17); nandatami(s/$)ra > andha- 
tamisra (252.2, 14), perhaps by analogy with the familiar nan- 
da ‘delight’; mabhyaya > mabhaya (254.8, 262.16); anopradana- 
ka > anupadanaka (262.8), by analogy with apradanaka occur- 
ring before; sampurusya > san kurusya (276.15, 278.4); n(i/a)- 
larudraksa > nilarudraka (280.5, 15), by analogy with rudraksa 
‘rosary-beads’; duratmasarbvagata > dūrāt masarvajnata (284.2, 
5); duratma naranya > dürat manana naranya (284.4); mano- 
jnavitvam | manovijnavitvam > manojavitvam (284.7, 8); stri > 
sutra (290.18, 292.10); darmmasaya > karmasaya (296.1); tavat 
> yavat (308.11, 336.3); saksana > asana (314.14, 316.3).*4 


22. All instances appear on the same folio, as well as the only correct attestation of sukra 
(»sukra) ‘male semen (226.18); in Old Javanese texts this word is also spelled śukla. Al- 
though the mere graphic substitution of k for t may certainly have played a role, this mis- 
take may also have involved analogy between sutra and suta son (the synonymity of the 
two words has been documented in literary Javanese, cf. GONDA 1973:430). 

23. Cf. OJED (1966) s.v. tavat: ‘Occasionally tavat is found where yāvat might be ex- 
pected (a graphical error?): 

24. There is no doubt that in the context the required word in both instances is dsana, 
which also appears in the correct form in the same folio. One may attribute this mistake to 
a misunderstanding (of either a written or oral version of the document) having occurred 
once in the chain of transmission, or to an hypercorrective operation. 
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Remarkable cases are: 

e ukta / prokta ‘enunciated’ > ita / prota ‘sewn crosswise’ / ‘sewn 
lengthwise’: uttaprokta > ütaprota,?? utta > uta (214.2); prokta 
> prota (214.3, 5). The same mistake has taken place also in the 
Vrhaspatitattva? and in the Tattvajfiána.?7 

e kummara > kurmara “the kurmara breath (232.15, 234.1), ei- 
ther by way of analogy with the familiar kumara or due to an 
incertitude between the rare form kurmara and the other com- 
monly attested name of this bodily breath, i.e. kurma. This kind 
of mistake is widely attested in Old Javanese texts, e.g. Vrhaspati- 
tattva,?? Tattvajfiana,?? Jfianasiddhanta?? and Navaruci.?' Note 
that the form kürmara (instead of kurma) has apparently been 
borrowed from certain Sanskrit sources, for it is attested in two 
Saiva Tantras, e.g. Trayodasasatikakalottara f. 36v.1, 371.4-5 and 
Brahmayamala f. 3141.4, and in the Pasupata Yoga section of the 
Ur-Skandapurdna (181.41d, 182.352, 182.39c). 

e samtmdja (210.10), satmaja (212.3), sattaja (282.4), patmaja 
(298.1) > satmaka. This form is followed by the phrase ri/lavan 
bhatara “with the Lord, The original form satmaka ‘to be one 
with the Lord'?? appears to have suffered contamination from 
the cliché atmaja “born from the same Self’. 


25. The form ütaprota is attested in Skt alongside otaprota: cf. MW s.v. uta, ota, prota. 
26. Cf. Ed. e ütaprota: Sloka 14a (ütaprokte ACG; utaprokta? BE; hutaprokta? DF); Old 
Javanese commentary 14.6 (uttaprokta A; utaprokta ABCEG; hutaprokta DF); 14.37 (ut- 
taprokta A; utaprokta BCEG; hutaprokta DF); e ūta: Sloka 14c (uto A; ukto BCEG; hukto 
DF); commentary 14.4 (hukta A; uta CDEG; huta B); 14.37 (uta CG; utta A; hutta D; ukta 
BE; hukta F); « prota: Sloka 14d; commentary 14.4, 38 (prokta all mss.). 

27. Cf. Ed. e ütaprota: 5.2 (utaprokta KaKhaGaNa); 29.4 (ütaprokta KaKhaGha; 
utaprokta GaNa); e üta: 5.2 (uta KaKhaGa); 29.5 (huta KaKha; ota Ga; uta GhaNa); ° prota: 
5.5, 30.13 (prokta all mss.). 

28. Cf. Ed. e kürmma Sloka 40a (kirmmara ADEF; kirmmdra BCG); commentary 40.2 
(kumara AB; kirmmadra CG; kiirmmara DEF); sloka 46b (kumara A; kurmmara BE; kürm- 
mara CDFG); comm. 46.1 (kumara A; kirmmara B; kürmmara CDFG; kurmmara E). 

29. The original form kürmmara in 39.10, attested as such in all manuscripts, has been 
emended to kürmma by the editor SUDARSHANA DEVI. 

30. Cf. Sloka 12.7c (kürmára), commentary (karmara D; kurmara K); Sloka 12.26a (kür- 
maras em., DK kürmmare). 

31. Cf. p. 44.12-13 (kumara 2x). 

32. For attestations of this word, implying a certain Saiva doctrinal view of liberation, in 
similar contexts of Old Javanese and Sanskrit scriptures, cf. below, pp. 413-418. 


Transposition 


repha: 


Other aksaras: 
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satartalvi > satatalvir (234.21); ta kartaman > tar kataman (282. 
21). 


rimka > rikan (214.13); nimk(a/à) > nikan (218.7, 262.6, 274.2, 
290.19, 300.8, 316.13, 336.23); hanemka > hanekan (220.9); imka 
> ikan (312.5, 332.18, 334.18), etc. 


ikamna > ikanan (196.19); apugum kahanan > apungun ika nā- 
han (214.20); kapanakumna > kapan kunan (218.5); rasanmis > 
rasamanis (222.6); ya tikanajarakan > ya kitanajarakan (238.14); 
snindam > sinandan (242.20); vasakan ikam > vakasan ikan (246. 
5); kartta > tarka (256.10); humilamnakna > humilanakan (260. 
9); viyasanya > visayanya (262.5); na ibhyasanku > inabhydsa- 
nku (276.5); deyanpupasa > deyanmüsapa (278.5); ginha > gani 
(278.13); sSrakandi > srikanda > srikantha (280.2); arajah > aja- 
rah (284.12, 13); sadenaha > sandeha (304.1); nebyasd > inabh- 
yasa (320.5); lintana > linanta (320.6); nara cetanya > naranya 
cetand (338.4). 


Inverted sequence of words: asthitya yan ekatva bhatara kunan > yan asthitya e- 


katva bhatara kunan (318.11). 


A clause mistakenly copied in the wrong folio: matannyan mankana hulun apan 


bhatara paramartha rakva pinakahurip nin rat kabeh (210.8-9), 
which apparently does not fit with the rest of the passage; judging 
from the context, it might have belonged originally to the portion 
of text containing a debate between the Lord and an opponent 
about the existence and sentience of the Summum Bonum (cf. p. 
201). 


Other sources of corruption 


The following corruptions do not easily fit in any of the above categories but 
involve a more complex chain of mistakes. This state of affairs may betray 
an imperfect familiarity of the scribes with the language but in any event a 
complex chain of transmission. 


Old Javanese: 


mapataya > mapan atata (230.10), on account ofa parallel in Vr- 
haspatitattva (36.2); gavenya umasarikampinananinum > gave- 
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Sanskrit: 
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nya umava sari ikan pinanan ininum (232.7); gavenyakambayu > 
gave nikan bayu (232.10), reflecting an incertitude between gave- 
nya ikan and gave nikan; kunamyenpupandim > kunan deyanmu 
pandam (278.1): da = e vocalization, np = nm, hence ye? > deya”, 
np > nm; ghnanavayakən > ginavayakan (304.11); ikamjfiana 
mabalakahdlinya, > ikan jfiana mabalik, linnya, (304.20); nahan 
sinpam astesvaryya > nahan sinanguh astaisvarya (330.15). 


abyavahatanakovuvusta > abyavahata tana kavuvusta (204.6); k- 
vehninirindriya > kveh nin indriya (216.13), reflecting an incerti- 
tude whether to write -nira or -nim; naya > bayu (222.10); sanke- 
mnanaranya > satkosa naranya (228.5): perhaps originally trig- 
gered by ñ = t; svatradaya > sauhrdaya (256.10): hra = tra, au = 
va;33 nikamtye > nikan detya (280.15): omission of d plus trans- 
position of e vocalization (e vocalization and d are very simi- 
lar in shape); nanavesyah > anavasyah, anavesyah > anavasyah 
(282.20); anavesa > anavasya (282.21); anevesyah > anavesyah 
(282.21, 22); aparaksatilina > prakrtilina (294.17): epenthesis 
(para > pra), ksa > kra (by contamination with ksəti > ksiti = 
“earth'2); vratatajñana > aviratijñana (302.14); camacali > can- 
calah (302.14), by epenthesis (metri causa?); yogasamadina > yo- 
gasadhana (308.15): an attempt to make sense of a previously 
written yogasadina? (occurring also in 308.14); ndyakahaksama 
> ndya ta laksana (320.12): ta = ka, la = ha, na having become ma 
by analogy with ksamā ‘endurance’; upatpotinya > upapattinya 
(326.14);34 prakrativakna (post corr.; prakratikna ante corr.) > 
prakrtilina (334.20): t = k and v = n, therefore prakratikna > 
prakratitva (the scribal addition of va instead of the ta required 
to retrieve the correct form °tatva is explainable on account of 
the similar shape of the two aksaras). 


33. Compare asvahadaya > asauhrdaya, described on p. 67. 
34. Compare the spelling of utpatti? in utpaptistilina > utpattisthitilina (336.17). 


Editorial Policies 


HE PRESENTATION OÍ both a diplomatic and critical edition of the text 
T seemed the most effective means to achieve a neat separation between 
the theoretical categories of ‘text of document’ and ‘text of work! These 
two aspects prioritize, respectively, the text as an immaterial and ‘mental’ 
entity and the text as a physical object, which, in the present case, happens 
to take the form of a ca. five centuries old palm-leaf manuscript from the 
Western part of Java. The need to keep the two aspects of the text separated 
was apparent at every step of the editorial work. It is indeed not possible to 
have both at once, for in order to have the work we must be ready to ‘lose 
part of the historical evidence that supported its reconstruction (TANSELLE 

1989:29). As a matter of fact, the two types of edi- 

Why tion require different treatments because they deal with 

Two Editions? different kinds of problems and aim at different results. 
The primary aim of a diplomatic edition is to present 

a reproduction of the text as close as possible to the state in which it has 
been preserved on its material support. In doing so, it renders the presented 
materials accessible to the scholar with a specific interest in codicology as 
much as to the philologist whose primary interest is the content of the text. 
If documenting what an early 15th-century Old Javanese manuscript looks 
like is the task of the diplomatic edition, retrieving an argumentatively co- 
herent text in a form as close as possible to that which it had in the mind 
of the author, and one that can be meaningfully compared to related texts 
from the Indonesian Archipelago and the Indian Subcontinent, is the task of 
the critical edition.” To give precedence to one aspect over the other, or to 
try to represent both at once, would result in a hybrid product which would 
certainly not be user-friendly, let alone theoretically well-grounded. For in- 
stance, the inclusion of all kind of data that are not vital to the retrieval of 
meaning, e.g. palaeographic remarks or the annotation of signs like vira- 
mas and line-fillers, would be detrimental to readability and tremendously 
increase the size of the critical apparatus. On the other hand, a reader or 


1. On which, cf. TANSELLE (1989, in particular chapter 1). 

2. Useful theoretical considerations on the different standpoints, methodologies and 
aims governing the two kinds of editions may be found in JONES (1980) (applied to Clas- 
sical Malay texts), DE HAAN (1973:76-77) (applied to European Medieval texts), ROBSON 
(1988:17-21) (applied, among others, to Old Javanese texts). 

3. The information reported in the diplomatic edition that is not of primary concern in 
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potential editor wishing to access the text directly as it has been transmitted, 
without having to reconstruct it from the apparatus of the critical edition, 
might find a diplomatic edition preferable. An abundance of heterogeneous 
information may in fact impede a reader to focus on the aspects of the text 
he is primarily interested in (i.e. the work or the document). The mere fact 
that a text has survived in only one manuscript would by itself constitute a 
sufficient reason to justify presenting a diplomatic edition.* All the more so 
in the case of the Dharma Patañjala, belonging to a still little known manu- 
script tradition.’ 

Of course, critics may raise objections about the actual usefulness of such 
an unsynthetic and bulky arrangement, arguing that both editions could 
have been merged into one without significant loss of information. And fur- 
thermore, they may ask how many of the readers will be interested and able 
to consult a diplomatic edition. To these objections I reply that in a philolog- 
ical work it is less dangerous to err by redundancy than by omission. After 


view of the restitution of the text of work include, e.g., the description of the different means 
through which deletions or insertions were implemented by the scribe; the description, by 
means of brackets, of the portions of the text which have been incorporated from loose 
fragments of the manuscript; the indication of the gaps left in correspondence with the 
binding holes. 

4. Cf. HAHNS (2001:52) remarks on the editing of Sanskrit and Tibetan codices unici: 
"Ihe general procedure of dealing with old and important codices unici is that which has been 
applied by many responsible editors in the past: it ideally consists ofthe facsimile reproduc- 
tion ofthe codex unicus accompanied by a so-called "diplomatic" transcript ofthe text which 
represents the text “as it is”, with no changes, and corrections, meticulously recording all its 
peculiarities like insertions, deletions, glosses, gaps (lacunae), haplographies, dittographies, 
etc. Only this enables the future critical reader to form his own, independent opinion and 
perhaps see something which the first editor of the work failed to see. 

5. Insofar as they stress the importance of philological transparency and completeness 
when dealing with rare manuscripts belonging to little-known traditions, I find the follow- 
ing considerations of KRATZ (1981:238), though primarily addressed to the critical editing 
of Malay manuscripts, to be also appropriate to justify the diplomatic editing of (Old Ja- 
vanese) codices unici: “Malay studies would be well served if texts were prepared on the 
basis of chosen manuscripts, i.e., if manuscripts were edited critically under preservation of 
all those peculiarities which may not seem of much significance within the limited frame- 
work of the particular textual tradition, but which may well be important within a larger 
context. After all, we do not yet know what is important or what we should look for, nor 
will we know until many more manuscripts have been studied and analyzed. If, on the other 
hand, editions are produced from which future scholars can only reconstruct the reading 
of the manuscript with great difficulty, or which may even oblige them to go back to the 
manuscript itself, then the whole work of editing will have been self-defeating. 
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all, philology aims at making texts from the past more accessible, not only 
to transmit the concepts carried by their words, but also to document the 
shapes in which they have come to be written, which may tell us something 
meaningfulabout the scribe who was copying them, about the supports they 
were written on, and in this way about the socio-economic background and 
even the aesthetic values of a civilization. I expect that the inclusion, within 
the diplomatic edition, of facsimile reproductions may enlighten us on such 
issues, and in some way even to appeal the more casual readers and draw 
their attention to the beautiful objects that Old Javanese manuscripts actu- 
ally are. 

Although a handful of editors of Old Javanese texts have 
Diplomatic edited their sources following the diplomatic method in 
Edition the past,” very little attention has been given so far to 
the details of methodological issues to be tackled while 

preparing this kind of edition. According to VAN DER MOLEN (1981:6), 


This type of edition requires an unambiguous relationship between exem- 
plar and reproduction. The distinctive features of the exemplars (at the level 
of writing, spelling, and linguistic material), as far as they convey informa- 
tion, are expressed in the reproduction too. In the same way the distinctions 
within the reproduction have their antecedents in the copied text. Changes 
remain within this boundary, and are categorical. [...] What is important 
for diplomatic editions, is that the information lost in the process of translit- 
eration should be preserved by other means: descriptions, facsimile, and the 
like. 


There is no doubt that, even when the editor has worked meticulously, a 
diplomatic edition still discloses little of the single manuscript as an object, 
including the character of the script and its nuances. The inclusion in this 
work of facsimile reproductions, running in parallel with the diplomatic edi- 
tion, provided with an apparatus of palaeographical and codicological notes, 


6. For an appraisal of their work, cf. VAN DER MOLEN (1983:5-6). 

Z: I use the term ‘diplomatic edition rather than ‘diplomatic transcription’ or ‘diplo- 
matic transliteration, for it conveys in a more explicit manner the element of interpretation 
and intervention by the editor that is inherent in both operations of ‘transcription (i.e., to 
transcribe the text from one support to another, without or without changing the kind of 
script) and “transliteration” (i.e., to adapt a text into a different script); cf. below, p. 84. 
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aims at filling this gap.* Furthermore, since this editorial arrangement has 
never been attempted in previous editions of Old Javanese texts, not to men- 
tion texts written on West Javanese manuscripts, my approach aims at filling 
a lacuna for those who want to learn about these neglected materials of sure 
codicological interest.? This arrangement also has the merit of rendering my 
working methodology intelligible to the readers and potential editors of this 
or other Old Javanese texts, who can follow the editorial process that I have 
applied in its various stages, and, on this basis, form their opinion. 
Although a diplomatic and a critical edition of a text involve fundamen- 
tally different aims and procedures, it goes without saying that the working 
of a diplomatic edition 'requires knowledge, insight, and discretion on the 
part of the editor' (TANSELLE 1989:59). Far from being a mechanical pro- 
cess, the very transliteration of the text is indeed already a product of the ed- 
itor’s judgment, ingenuity and interpretive endeavour. This is especially true 
when it aims at transferring a text from a script displaying very different fea- 
tures into a Latin-based system, for the process of decipherment and render- 
ing implies intellectual efforts and editorial decisions (cf. ROBSON 1988:19; 
TANSELLE 1989:60). Being faced with the impossibility of transcribing the 
text into custom-developed computer fonts—if just for reasons of general ac- 
cessibility —even though I have tried to keep a 1:1 correspondence between 
most of the signs, the result can be no more than an approximation of the 
original. There are cases, of course, where such a correspondence cannot be 
maintained. One example is the impossibility of rendering the vowel «o» of 
theoriginal script with two separate signs, one occurring before and one after 
the consonant to which they are attached (respectively, a vocalization e and 
the combination of that with the vocalization à). This limitation becomes 
an issue in the cases where the graphemes involved are separated by gaps, in 
correspondence with binding holes, or occur over two lines. Another prob- 
lematic case is the rendering of rephas, which in the codex are consistently 
written either above the aksara before which they should be read in inter- 


8. These reproductions, although by themselves nothing but ‘new documents that can- 
not fully substitute the original (cf. TANSELLE 1989:54, 58, 61), constitute at least a useful 
guide for the readers who may want to consult the original manuscript (as far as it lasts), 
enabling them to do so in a comfortable way. Once the manuscript will be irretrievably 
ruined or lost because of catastrophes or the ravages of time, they will preserve its evidence. 
9.  Theedition of the prose Kufijarakarna, preserved on a West Javanese Nipah, by KERN 
(1922) presents the facsimile reproductions of only four folio sides, while the one by VAN 
DER MOLEN (1983) lacks facsimiles altogether. 
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nal position (e.g. -rC-, as in the case of the repha in Devanagari script) or 
above the aksara after which they should be read in final position (-r). It 
is clear that the choice to render one or the other sequence depends on the 
identification of word-boundaries. I have taken the freedom to ‘interpret’ 
the correct sequence in such occurrences since the instances of -r are lim- 
ited to just a few Old Javanese words (e.g. sumahur; lvir; sor; tar), in any 
case reproducing them in italic.*° It should be pointed out that this feature 
conforms to the usage implemented in other manuscripts from West Java as 
well as in the Modern Javanese writing system; by contrast, in Old Javanese 
manuscripts from Bali the repha in both the positions -rC- and -r is written 
above the aksara after which it should be read. 

I have reproduced line-filler sign 2 as $. This sign is used to fill any 
extra space before the gap reserved around the binding hole or before the 
right margin of a leaf. The other special punctuation marks indicating the 
opening/closing point ofthe text and/or the end ofa section or the beginning 
and end of a sloka, have been represented by e and e respectively. Other 
non-standard, infrequent signs (such as crosses, etc.) have been marked in 
palaeographical notes in the apparatus, which also contains remarks on signs 
whose shape is irregular, or whose interpretation is not sure because of their 
similarity with other signs.!* 

A drastic editorial decision has been to reproduce the scriptio continua, 
which is implemented in the manuscript to a surprising degree of faithful- 
ness." As a matter of fact, the division of the scriptio continua into words 
is already an invasive critical operation, involving the editor's interpretation 
and judgment on the basis of his knowledge of the language in which the 
text is written and of the application of certain conventions. Since the aim 


10. Of course, there are several exceptions to this rule, such as in the case of Sanskrit 
words in which the repha appears, in certain instances only, to be written according to the 
Javanese usage (e.g. purbva, sarbva, etc.). I have not considered these cases as mistakes of 
transposition, but rather interpreted them as scribal ‘inconsistencies’ that in any case yield 
the intended authorial form. 

11. For instance, the virama € is often difficult to distinguish from one of the allographs 
used for the à, i.e. ©) (cf. above, p. 72). The only differentiating feature between the two is 
the more pronounced rightwards loop of the virama, which descends below the line. It is 
natural that such signs were often confused as a result of copying mistakes. 

12. For instance, when needed, even virdmas are split from the aksaras they are attached 
to, appearing one line below. In such cases too an element of interpretation is implied in 
the transliteration, which does not read the a that ought to be considered inherent to the 
aksara as long as the viráma at the beginning of the next line has not yet been read. 
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of my diplomatic edition is to reproduce as faithfully as possible the evidence 
of the text of document, I saw no convincing reasons for separating words 
according to their meaning and grammatical function;”? for that, I believe, 
is a task to be dealt with in the critical edition. Therefore, the criterion that 
I have adopted for separating certain clusters of text or graphemes obeys 
uniquely to rules of sandhi and punctuation. Thus, I have applied the cri- 
terion of dividing with a space the clusters formed by two vowels (e.g. °a i? 
vs. °ai°, ?a u° vs. ?au?) to avoid any possible confusion as to their status of 
separate aksaras or unitary aksaras indicating diphthongs. I have extended 
this convention to non-diphthongal vowels in sequence, as well as to vowels 
in their aksara-form, such as those following an anusvara or a visarga. 

The graphic presentation of the text in a diplomatic edition is an impor- 
tant aspect of the work, and one that should be informed by the methodolog- 
ical principles adhered to. Being unsatisfied by the arrangement of most of 
the existing models, in which the division of the lines/chapters and the in- 
troduction of numbering are elements that are organized in a way that does 
not help to reveal the original evidence of the text of document, I decided 
to produce an edition whose layout aims, if not fully to reproduce, at least 
to follow the original as closely as possible. Thus, such relevant features as 
the original division of leaves, with their number of lines, the gaps reserved 
around the binding holes (indicated with two em-dashes ——), as well as 
the original numbering of the palm-leaves, have been represented as in the 
manuscript.'^ The features ofthe support, and ofthe script written on it, that 
I deemed to be worthy of attention I have represented through the following 
types of brackets: 


O0 enclose graphemes that are only partly readable, though still in- 
ferable with a significant degree of certainty, because of lacunae 
in the manuscript caused by physical damage. 


13. All the more so in view of the fact that, when it comes to the division of words—es- 
pecially pronouns and clitics—adopted in editions of Old Javanese texts, there has never 
been a unique and widely accepted standard (cf. DAMAIS 1970:28, UHLENBECK 1986). 

14. The ‘numbering-of-document is represented by old-style arabic numerals to the left 
of the verso side of folios. The material numbering, which follows the commonest system in 
use among philologists to number manuscript folios, is represented by arabic numerals plus 
the specifiers v (verso) or r (recto) enclosed within square brackets [ ] to the right of the page 
area. For the sake of usability, the notes in the apparatus refer to the material numbering; the 
indication of the line in which lemmas occur is provided by the numerals 1 to 4, referring, 
respectively, to the first up to the fourth line of the folio side in question. 
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{} enclose a series of graphemes written on fragments that have come 
to be detached from the manuscript because of physical damage, 
and have now been restored in their original position so as to fill 
the lacunae.'^ 


A variable number of underscores | indicate lacunae for which no fit- 
ting fragments have been found. Each one of them conjecturally indicates 
the original presence of a single aksara, or a consonantal ligature (occasion- 
ally, conjectures on the identity of such graphemes have been indicated in 
the apparatus). Superscript, smaller sized, letters reproduce graphemes that 
have been added to the text, in all probability by the same scribe who copied 
it, as suggested by the same ink tonality and calligraphic style. er > 7 
Such additions consist of graphemes added below the baseline xs Sz» 
of the script, and are usually indicated by a sign that graphi- 
cally resembles a = written above the grapheme before which 
they are to be read (fig. 1); more rarely, especially in the case of single aksaras 
or C+V clusters, they are inserted without any mark (fig. 2: ápa'"yo?). 

Pu. zip An anusvara belonging to a string of added graphemes is writ- 


ten above the baseline, in correspondence to the point where 
tanhirem,kapi°) 


Figure 1 


Figure2 they have to be read (fig. 1: °nim 
Letters cancelled by way of a single horizontal strikethrough reproduce gra- 
phemes that were cancelled by the scribe in the way that I have seen imple- 
mented in several Old Javanese manuscripts, namely by adding to each of 
them both a superscript í vocalization and a subscript u vocalization, which 

RA result inan uninterpretable seguence that is therefore not to be 
read (fig. 3: nha). The rare graphemes that have been cancelled 

Figure 3 by filling them with ink or by placing a cross have also been 
indicated through this convention, as well as any grapheme or sequence of 
graphemes that show clear traces of elements that appear to have been (in- 
tentionally) scratched away. 

All the above cases have been described in the apparatus. However, the 
shapes of cancelled graphemes that are recognizable with difficulty, such as 
those that, having been scratched away, were covered by a new string of text, 
I have mentioned only in the apparatus without any indication in the text. 


15. These small fragments are kept in numbered plastic cases inside the manuscript box. 
16. Itis often the case that such corrections can only be spotted by looking at the original 
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It is not clear at which stage such portions of text were cancelled, but they 
are likely to be the result of errors that the scribe realized he had committed, 
and (presumably) immediately corrected before continuing his task. 
In order to retrieve the text of work, it is necessary to 
Critical establish a critical edition. There has been a tendency 
Edition among scholars of Old Javanese to distinguish, at least 
in theory, critical editions of codices unici from critical 
editions of texts based on one single or best manuscript (cf. VAN DER MOLEN 
1983:10-11)." In the section dealing with Old Javanese codices unici of his 
Principles of Indonesian Philology, ROBSON (1988:18) quotes verbatim (and 
translates) the synthetic set of basic working principles formulated by DE 
HAAN (1973:77-78) for critically editing European Medieval codices unici."* 
This kind of edition differs from reconstructed-critical editions (based on 
more sources) insofar as it requires a distinct methodology. According to DE 
Haan, the critical edition based on a single manuscript ‘attempts to make an 
extant source available in as pure a form as possible; is based on one man- 
uscript; has no variants; errors are corrected only to the extent caused by 
errors in writing; and normalization is not needed. 

Now, DE HAANS principles appear to be somewhat indeterminate and 
rather unsuitable for the editing of Old Javanese single manuscripts. It is, in 
fact, most of the time impossible to make an extant source accessible 'in as 
pure a form as possible by only correcting errors in the process of writing. To 
me, the correction of trivial flaws of execution undermining the meaningful- 
ness of a word, or the coherence of a series of words, in a given context may 
be regarded as obvious an operation as a conjectural emendation aiming at 
restoring the meaningfulness and logical coherence of a series of corrupted 


manuscript, being too dimly visible in the reproductions. 

17. The latter has so far been the preferred method for editing Old Javanese texts (cf. VAN 
DER MOLEN 1981:8). 

18. An alternative method for editing Old Javanese texts that draws inspiration from the 
practices of European Medievalists such as DE HAAN may be traced back to the new perspec- 
tives introduced by VAN DER MOLEN in his Javaanse Tekstkritiek, in which he showed that 
the Archipelago sources and their study share important features and problematics with the 
European Medieval ones. Old Javanese prose texts would seem to be particularly unsuitable 
for the application of the method of Lachmanian stemmatics, mostly because of the high 
degree of textual variation displayed by different manuscripts (belonging to different tradi- 
tions) of the same text; and because of the widespread occurrence of contamination. These 
features can be observed, besides in the prose version of the Kuñjarakarna, also in the West 
Javanese, Central Javanese and Balinese versions of the Tattvajndna (cf. Acri 2010). 
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words. What are the criteria to determine the difference, in terms of both 
admissibility and usefulness, of a ‘cosmetic’ correction from a more signifi- 
cant emendation, such as for example the insertion of a whole sentence that 
the editor deems to have been dropped? This seems to amount to the ques- 
tion where the boundary between text of document and text of work lies, and 
where the responsibility of the author ends and that of the scribe(s) begins. 

The fact that the evidence documenting a manuscript happens to have 
been preserved only in one copy does not necessarily justify, I believe, the 
limitations that editors dealing with codices unici have often imposed upon 
themselves. Indeed it may be argued that critical editions of codices unici 
and of texts documented through several manuscripts differ only with re- 
gard to the amount of evidence and of the inferential process leading from 
evidence to constituted text. In the latter case the editor is informed by a 
certain amount of evidence preserved in different sources, whose readings 
he may try to reconstruct on the basis of the textual evidence at his disposal; 
in the former the editor, having no other sources but one, has to rely almost 
exclusively upon his interpretive endeavour or divinatio, guided by the inter- 
nal evidence found in the whole text and, when possible, by parallel passages 
from closely related literature that may help him to reconstruct, or clarify, 
the content—and context—of a given portion of his text. 

Different genres, insofar as they are governed by different constraints, 
entail the adoption of different criteria guiding the editorial work (cf. ROB- 
SON 1988:25). For instance, the very form in which these texts have been pre- 
served, i.e. prose or verses (or both), entails different effects on their trans- 
mission. Whereas in Kakavins textual problems may be detected through 
irregularities in the metre, and restored accordingly? in prose Tuturs one 
has to rely upon the fixed patterns represented by the (highly formulaic) syn- 
tactic patterns of philosophical texts, upon which the internal coherence of 
the arguments ultimately depends. 

Now, as we have seen above, the Dharma Patañjala is a complete and 
coherent speculative work, characterized by a formulaic Sastric style. Given 
these features, the first priority of the edition had to be the retrieval of a text 
which is as close as possible to the form intended by its author. However 
unfashionable it may appear nowadays, I dare to speak about an author, be- 


19. The methodological problem here is that it is often difficult to determine whether 
a suspicious syntactic construction is the result of poetic licence or ‘improvements’ that 
occurred in transmission. 
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cause the largely innovative doctrinal standpoint presented by the text, at 
least in its final shape, is, I believe, the result of a conscious operation of 
textual compilation and doctrinal synthesis made by one single person. On 
the basis of my analysis of the contents of the texts, I conclude that this au- 
thor, far from being a late epigone, was a learned master conversant with 
a wide genre of Indic scriptures, from which he drew the doctrinal themes 
important to him. This consideration has led me to assume that the ma- 
jority of the inconsistencies, including lacunae, which are widespread in the 
text, are caused not by insufficient command of language(s) and doctrine by 
the author, not to speak of insufficient skills in composition, but rather by 
lapses and mistakes that occurred during the process of subsequent repro- 
ductions.” The occurrence of scribal inconsistencies is also observed in the 
manuscripts of the related speculative Tattvas preserved on Balinese man- 
uscripts, namely the Tattvajfiana and Vrhaspatitattva, which also seem to 
have suffered a heavy impact of transmission. Now, it is a matter of fact that 
many Sanskrit Saiva doctrinal texts, and especially the early Siddhantatan- 
tras characterized by a Sastric character, such as the Kiranatantra and the 
Parakhyatantra, have survived in most cases through badly corrupt manu- 
scripts. As noted by GOODALL (1998:cxx), these ‘works of Sastra are espe- 
cially prone to misconstruction, not because they are inherently full of am- 
biguity, but because their correct interpretation depends on the familiarity 
of the reader with a corpus of related scriptural and Sastric literature. This 
is equally true in the case of Old Javanese texts, which have been copied by 


20. That the codex is the only extant evidence of a series of successive documents all lost 
except for the last stage of transmission can be inferred from several facts, such as (just to 
mention a few): a) the obvious misplacement of a complete sentence in folio 9, which con- 
textually belongs to folio 5r; b) the not infrequent mistakes involving missing words (e.g. 
items in lists) or sentences, which are indispensable to the proper unfolding of the logical 
argumentation of the text; c) the presence of errors indicating a two-stage process, i.e. the 
frequent miswriting of à in aksara-form in place of a virama, which involves two passages 
(only one allograph of the vocalization à is graphically very similar to a virama; cf. above, 
fn. 18 and p. 72.); d) the generally dilapidated state of the $lokas and of several Sanskrit 
technical terms in the text, to such a degree that often precludes intelligibility, while the 
appropriateness of the context in which they are inserted suggests the occurrence of textual 
corruptions rather than authorial ignorance of Sanskrit; e) the presence of original anno- 
tations adding parts of texts that the scribe failed to copy, which are not always consistent 
and therefore likely stem from the process of copying rather than composing the text; f) the 
presence of inappropriate 'scribal corrections of words that became (or deemed to be) cor- 
rupted (e.g. saksana > laksana (twice); laksamana > laksana, etc.). 
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scribes belonging to a milieu far removed from Indic sources, and whose fa- 
miliarity with Sanskrit language and doctrines may have suffered from the 
disappearance of the religious and intellectual context thriving at the time 
the original texts were composed.?' That the majority of the scribes was ac- 
tive in contexts where the practice-oriented or mystical aspects of religious 
life, rather than philosophical ones, were deemed to be most important, is 
suggested by the rarity of speculative Tattvas that have survived to us in com- 
parison with the great number of other Tuturs from both Bali and Java. The 
very survival of the Dharma Patafijala only through a single manuscript is, 
I believe, indicative of this fact. 

I have deemed standardization of spelling to be an important aspect of 
the critical edition. In standardizing the spelling I have followed OJED, 
and preserved different variant spellings whenever they were attested there. 
I have been conservative in maintaining variant forms of certain Old Ja- 
vanese words or particles, e.g. sanke alongside saken, tan alongside tar, ni 
and ri alongside nin and rin (i.e. with or without the definite article),** for 
their different outward forms had no import at the level of translation. The 
same principle I have followed for the variable spellings of certain words 
borrowed from Sanskrit that, being attested in a variety of other Old Ja- 
vanese sources, appeared to be perfectly acceptable time-and-place-bound 
idiosyncrasies throughout South and Southeast Asian traditions of writing, 
such as the retention of the b in place of v (like tibrasambega instead of 
tivrasamvega). But there are also certain forms found in the codex that prob- 
ably never existed in the practice of manuscript writing even in the South 
Asian Subcontinent.” Furthermore, I have intervened on punctuation only 
in rare instances, when an emendation was necessary in order to retrieve 


21. Though now qualified in view of the discovery of the Dharma Patañjala and the Tat- 
tvajfiána in Java, the following considerations by PIGEAUD (1967:49) still deserve to be 
quoted: '[In Java, the] people who preserved the old manuscripts did not belong to the 
class of cultured ecclesiastics. [...] So, as a rule, Old Javanese religious texts preserved in 
Java only contain rather popular speculations, apparently of a relatively recent date, and no 
learned treatises with commentaries of Sanskrit slokas. Notwithstanding PrGEAUD's seem- 
ingly prejudicial evaluation of ‘learned treatises’ at the expenses of ‘popular speculations, 
some of the above considerations may retain a relative validity in that the author was mak- 
ing them on the basis of his extensive first-hand knowledge of Old Javanese manuscripts 
and texts from both Java and Bali. 

22. The form without article of both nin and rin is attested to such an extent that makes 
it unlikely to be a mere scribal mistake involving the omission of anusvara. 

23. Cf. above, pp. 62-64. 
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what I deemed to be the correct interpretation of a sentence. I have ev- 
erywhere rendered with a comma the main punctuation mark (pada lingsa) 
used in the codex.^* The other two relatively rare special signs of punctua- 
tion represented by e and e in the diplomatic edition (cf. above, p. 85) I have 
reproduced as such in the critical edition too, but choosing either one or the 
other when both were used simultaneously. 

Since the fundamental requirement of argumentative works is the need 
of internal coherence, lest the argumentation become meaningless, I have 
not hesitated to make emendations whenever I felt that leaving certain pas- 
sages as corrupt as they were would have undermined the meaningfulness 
and coherence that according to my fundamental working hypothesis origi- 
nally belonged to the text." Such emendations are not limited to the correc- 
tion of single corrupted words, but extend to the addition of missing words 
and sentences. In reconstructing certain problematic portions of the text I 
have made use of internal evidence and, whenever possible, of parallel pas- 
sages found in Old Javanese Tattvas and Tuturs preserved on Bali and, more 
rarely, on Java. These parallel passages, which have been reported in the 
second register of the apparatus, are often close enough to be of great text- 
critical importance. For the emendation of lists of doctrinal elements lack- 
ing one or more items or showing corruptions I have relied upon evidence 
drawn from related Sanskrit sources. 

I have aimed at presenting a fairly readable text in which the details of 
the manuscript that are not essential to the retrieval of the text of work are 
disregarded even in the critical apparatus, having been fully documented 
in the diplomatic edition. Thus, the original numbering of the leaves and 


24. On the risk of ‘domesticating’ to an unwanted degree texts from the past by intro- 
ducing modern conventions of punctuation, with the consequent loss of important infor- 
mation, cf. CERQUIGLINI (1989:48). 

25. I fully subscribe to the statement that an editors not challenging bad manu- 
script readings can do more damage to the text than offering unsatisfactory conjectures' 
(GOODALL 1998:cxiv, synthesizing the views expressed earlier by KANE in defence of conjec- 
tural emendation), and believe that an excessively reticent, i.e. uncritical editorial approach 
often observed in Old Javanese studies results from an insufficient distinction between the 
text of work and the text of document. Cf. also TANSELLE (1989:34-35): “Holding that the 
meaning of literature emerges from a knowledge of its historical context, [...] the risk is not 
recognizing that artifacts may be less reliable witnesses to the past than their own imag- 
inative reconstructions. [...] Anyone accepting a text uncritically—without making such 
decisions—is focusing not on a work but only on the text of a document: 

26. Readability and, at the same time, faithfulness to the original writing system has de- 
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‘meaningless’ signs such as line fillers have not been reproduced. Virdmas 
have been also left out, and noted in the critical apparatus (first register from 
above) with the same sign (the raised dot -) used in the diplomatic edition 
only in cases where awareness of their presence is vital for evaluating emen- 
dations. 

Any corrections by the copyist of the codex, such as addition or dele- 
tion of aksaras, have been incorporated in the text without editorial marks 
and noted in the fourth register of the apparatus, which is also devoted to 
paleographic or philological comments, with the respective sigla post corr. 
(post correctionem) and ante corr. (ante correctionem). Any editorial inter- 
vention, be it an emendation (em.)? or a conjecture (conj.),** which involves 
the substantive intervention in the shape of one or more words (i.e. tran- 
scends the level of spelling issues), I have treated in the same way, noting 
them in the first register of the apparatus. Additions or deletions of punc- 
tuation signs or of one or more lexemes I have not noted in the apparatus 
but—for the sake of an easier and more immediate recognizability of the ed- 
itor’s hand—incorporated directly in the text, enclosed within the following 
types of brackets:”° 


<2 enclose an estimated number of aksaras supplied (by way of con- 
jecture) to fill up lacunae due to manuscript damage (i.e. detached 
fragments of leaves that are now missing). This type of suppletion 
aims at restoring portions that were originally part of the text of 
document. 


termined my reticence in multiplying strictly editorial signs in the text: thus, I have re- 
frained from using such marks indicating the occurrence of external sandhi as â, ê or ó, 
even though they are commonly found in editions of Old Javanese texts; I have also made 
no use of hyphens to mark the boundaries of certain morphological elements (e.g. the par- 
ticle -n) or of reduplicated forms), as well as of capital letters to indicate proper names. 

27. This may involve either a correction of trivial and widespread copying mistakes (such 
as unwanted additions or omissions of anusvaras, rephas and other vocalic signs, or of one 
or more aksaras), or a more complex, but still fairly obvious, correction to the text. 

28. This represents an intervention of a more uncertain character, arrived at through a 
more complex inferential process that in the case of emendations.. 

29. The first and last type of brackets were already used by Gonpa in his editions of the 
Old Javanese Brahmandapurana, Bhismaparva and Agastyaparva; the same convention, al- 
beit with minor modifications, was followed by WIRYAMARTANA (1990:33) in his edition of 
the Arjunavivaha. 
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enclose any editorial additions to the text of work filling up what 
I have judged to be important lacunae in the text, due to omission 
of single words or even whole sentences, which are attributable to 
mistakes in the transmission. 


enclose words or short sentences that I have deemed to be the re- 
sult of scribal insertion and hence omitted from the text. 


Corrupt passages, for whose restoration I am not able to offer a solution, I 
have enclosed within cruxes, as follows: 


Tx 


marks an uninterpretable sequence of aksaras no more extensive 
than a single corrupt lexeme. 


enclose a sequence of corrupt aksaras. 
indicates that one or more lexemes have been mistakenly left out 


ata certain stage from the transmitted text, an omission for which 
no specific conjectural restoration is possible. 


All the original readings are, of course, based on the single codex, indicated 
by the siglum cod. To establish the constituted text I have also consulted the 
following sources: 


E 


Handwritten roman transliteration of the complete text of the 
Dharma Patañjala codex by ENSINK (s.d., < 1974). Unpublished.*° 
The words have been divided until the first half of the fourth line 
in folio 28v (27b according to ENsINK's enumeration), after which 
the scriptio continua of the manuscript is maintained. The spelling 
has been tacitly standardized. Some emendations are suggested 
throughout the text. At the end of the transliteration there are 
copious notes mainly consisting in references to lexical entries in 
KBNW or published editions of Old Javanese texts, but these ex- 
tend only up to folio 23v of the manuscript. 


30. Now available for consultation in the Leiden Univeristy Library. 
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H Edition and translation by HOOYKAAS (1974:166-170), based 
on ENSINK’s transliteration, of folios 47v-49v of the codex. As 
stated by Hooyxaas in his introduction to the edited section, the 
spelling of the text has been standardized and minor emendations 
tacitly introduced in the text. Conjectures appear in footnotes. 


Because of the unfinished character of E, I have refrained from indicating 
each one of its readings in the apparatus, limiting myself to the acknowl- 
edgement to him of non-trivial, meaningful emendations or conjectures.** 
I have also reported a conjecture by E when it happens to be different from 
the one I propose, but may be taken into account as a plausible second pos- 
sibility. As for H, I have noted in the apparatus only the relevant deviations 
from the manuscript, ignoring differences caused by standardization. Any 
non-trivial emendations have been recorded. 
Sanskrit loan-words and quotations of Sanskrit words 
Treatment of are prominent in the text, but $lokas are rare. As illus- 
Sanskrit trated by the examples quoted throughout the section 
on Language of the Introduction, Sanskrit loan-words, 
besides displaying idiosyncratic features of spelling, have certainly suffered 
corruption in the course of transmission; however, they appear to have re- 
ceived a somewhat better treatment than in the other rare manuscripts of 
Javanese origin known to me, where Sanskrit tends to be corrupt almost 
beyond recognition. This suggests that a varying degree of faithfulness 
exists among Javanese manuscripts themselves, probably depending on the 
strength of scholarly tradition in the milieu where they were copied.?? 
On the basis of the evidence preserved solely in the codex, it is difficult 
to establish whether certain matters of grammar, which were evidently not 
a concern for the copyist(s), were equally unimportant for the author of the 


31. Regrettably enough, in no case the transliteration has been helpful in retrieving the 
original text where the manuscript is damaged, for those portions were apparently already 
illegible when ENSINK transliterated the text. 

32. As to the judgement of early scholars on the quality of the Sanskrit (and even of the 
Old Javanese) found in the few manuscripts from Java vis-à-vis the many more manuscripts 
originating from Bali, there is consensus as to the better treatment that it has enjoyed in Bali. 
Although corrupt Sanskrit also characterizes many Balinese manuscripts, texts tend to have 
been preserved in a reasonable shape in spite of the continuous activity of copying. 

33. On the denomination of ‘rustic script’ in connection with the milieu of composition, 
cf. the corresponding index entry in PIGEAUD (1970:367). 
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Dharma Patañjala. We do not even know whether the portions of Sanskrit 
verses were composed in the Subcontinent or in the Archipelago—that is, 
whether the versification of sutra 1.2, 1.24 and 1.30 of the Yogasütra into 
sloka 2, 4ab and 5 of the Dharma Patafijala occurred in Java or the author 
simply drew from an already versified version of the Sanskrit text. What one 
can rule out is that the Sanskrit found in the text, as well as in the majority 
of Tattvas and Tuturs known to me, shares any characteristics of what has 
been called Archipelago Sanskrit, a kind of hybrid language featuring a sig- 
nificant morphological influence from Old Javanese that is attested mostly 
in Balinese Sanskrit hymns (cf. GOUDRIAAN and HOOYKAAS 1971:11-12). 
On the contrary, as already observed by SCHOTERMAN (1979), the kind of 
‘incorrect, i.e. non-Paninian, Sanskrit found in Tuturs and Tattvas is also 
attested in the majority of Saiva and Buddhist Tantric scriptures from the 
Subcontinent, upon which the ancient authors from the Archipelago prob- 
ably drew?^ As I have argued previously (AcRI 2006:118-124, 2008:236), 
I consider the possibility that a significant part of the Sanskrit verses pre- 
served in Tuturs and Tattvas were actually composed in the Subcontinent to 
be very likely, also on account of the fact that specific counterparts of those 
verses have been found in Sanskrit sources.?? 

The non-standard forms and the words that have evidently undergone 
corruption are interesting not only for the history of language but also for 
the history of ideas insofar as they tell us something about the cultural mi- 
lieu of the scribes who handed down the text in the Archipelago. That said, 


34. A treatment of the peculiarities of this kind of “Tantric grammar’ or Aisa Sanskrit 
may be found in GOUDRIAAN and SCHOTERMAN (1988:44-109) and GOODALL (1998:lxv- 
Ixxi; 2004:Ixxviii-Ixxxv). One must also keep in mind that the Sanskrit of most Saiva texts 
received a generally unfaithful treatment (that is, apart from its intrinsic non-Paninian fea- 
tures) also in manuscripts from Nepal and South India. 

35. Contrast, however, SANDERSON (2009:122, fn. 280), who regards the majority of the 
Sanskrit verses featured in those works as being Javanese creations. SANDERSON acknowl- 
edges that a few of those verses can be found in South Asian Saiva sources, but also points 
out that many among the remaining verses present deviations from strict Sanskrit usage in 
a way that differs from the so-called Aisa register of language attested in Tantric texts, es- 
pecially with respect to the deviations from the correct form of the Anustubh in the second 
and fourth quarters. Whereas I concur with SANDERSON that the verses quoted from San- 
skrit scriptures probably constitute a minority, I believe that several ofthe above-mentioned 
metrical inconsistencies might be still due to corruptions that have occurred in the course of 
transmission— not to mention the fact that the editions of Old Javanese Tuturs and Tattvas 
that we have to rely upon cannot in any sense be called critical. 
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in order to retrieve the text of work I did not hesitate to emend certain forms 
that too much hindered comprehension of the meaning. There certainly are 
instances where the risk of restoring a non-authorial form by emendation 
is far outweighed by the danger of not intervening, and in so doing con- 
sciously keeping the intention of the author concealed. In intervening on 
single words or šlokas I have tried carefully to weigh the internal evidence 
provided by instances of the same words in the Old Javanese exegesis or in 
other passages of the text, the external evidence provided by similar occur- 
rencesin other Old Javanese texts and, as a last step, compare them to similar 
arguments found in Sanskrit sources.3% It goes without saying that this di- 
alectic operation is bound to remain provisional until more sources, both in 
Sanskrit and Old Javanese, will be documented and critically edited. 
The presentation of a translation running parallel to the 
Notes on the ^ critically edited text aims at making the comparison be- 
Translation tween portions of the two texts, and between the philo- 
logical notes on the translation and the annotations in 
the critical apparatus, immediate and easy. The italicization of single San- 
skrit terms or šlokas appearing in the original text is paralleled in the trans- 
lation, thereby rendering the indication within parentheses of remarkable 
Sanskrit or Old Javanese words in the latter unnecessary. I have kept the 
exegetical notes on the translation to a minimum, referring the reader to a 
more detailed discussion of the doctrinal or interpretive issues in Part 111. 
In translating the Old Javanese into English I have tried as far as possile 
to be faithful to the original both on the syntactic and the semantic level, 
except in those cases where a too literal translation would have resulted in 
an unacceptably awkward English sentence. Yet in most cases I have tried 
to maintain the flavour of the Old Javanese style—which is at times exacting 
or elliptical, at times pleonastic, repetitive and characterized by a frequent 
use of pronouns—without trying to ‘improve’ it, even though it may sound 
odd to a modern reader. Additions and clarification that I have deemed to be 
vital to achieve a correct understanding of certain sentences, especially those 
presenting complex arguments, I have inserted within square brackets. 


36. Objections against the practice of restoring slokas appearing in Old Javanese texts 
by comparing them to the form they assume in original Sanskrit works have been voiced 
by GONDA (1932:46; 1933:viii) and SoEBADIO (1971:65). Although these objections are 
theoretically sound, I believe they are not practically valid in each and every instance; thus, 
judgement on a case by case basis is desirable. 
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In principle, I have tried to translate everything, retaining the original 
for terms that are notoriously difficult to translate as, for example, the qual- 
ities of sattva ‘lightness, stillness, luminosity, rajas ‘movement, activity’ and 
tamas ‘heaviness, dullness, darkness, etc. I have rendered certain terms dif- 
ferently according to the context, without applying one and the same trans- 
lation throughout the book; e.g., avak body or ‘nature’; janma ‘human be- 
ing(s) or human birth(s)’ or ‘incarnated being(s)’ or ‘birth’; laksana ‘charac- 
teristics, features’ or ‘external/distinctive marks. I have also allowed myself 
a great liberty in the translation of naran/naranya: roughly corresponding, 
as I have argued above (p. 27), to the Sanskrit iti, the term has been trans- 
lated either as ‘is, ‘means, ‘what is called; ‘so-called, or has been avoided in 
translation. 
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194 II TEXT & TRANSLATION 


e siddhir astu e 
san kumara ika manankil ri bhatara, kalanira hana ri puficak nin gunun 
kelasa, dadi san kumara mamuja, manhanaken paficopacara, ri huvusnira 
mamiuja, manambhah ta sira ri bhatara, ri huvusnira manambhah, malunguh 
ta sira, tumanakon ikan tattvavisesa, 

linnira, 
[1] sajna bhatara, kasihana ranak bhatara, varahon ikan samyajñana, yatanya- 
n hilana sandeha ranak bhatara, 

sumahur bhatara 
hayu iku takvantanaku, ikan samyajfiana naranya, evoh kapanguhanya, apa 
dumeh ya mevoha, yan kva linanta, tatan vonan samyajfiana, yatan hana 
/ samadhi, ikan samadhi tan dadi ika tan kinavruhan san hyan paramar- 
tha, apan kapanguhan san hyan paramartha don in samadhi ginavayakan<,> 
mankana lin bhatara, 

sumahur san kumara 
[2] sajña bhatara kasihana nhulun varahon ri laksana san hyan paramartha, 
mankana lin san kumara, 

sumahur bhatara, 
nihan laksana san hyan paramarthanaku kavruhanta e 


acintyo niskalah santah, dhruva-m abyaya-m isvarah, 
asau süksmah parah santah, sivah sakalaniskalah + 


apan sira sinanguh acintya, apa tar kavanan inanonanon, niskala sira tar 
pàvak, tan pavarna, ta/n ban, tan aputih, tar kunin, tan hiron, kapila dvi- 
varnadi, tan hana ika kabeh ri san hyan paramartha, 


12 ikatan] em.;ik-tancod. 15 san] em.;sacod. 16 kasihananhulun] em.;kàsihhana 
hulun cod. 19 paramarthanaku] em. : paramatanaku cod. 20 acintyo niskalah santah | 
em.; acintya nislala santi cod. 20 isvarah] conj.; asarin cod. 21 asau süksmah parah 
śāntah] conj.;asan suksma pari sānti cod. 21 sivah sakalaniskalah] em.; Sivisak-liniskali 
cod. 22 niskalasira] em. - niskāta sira cod. 23-24 dvivarnadi] conj.; duavarnnadi cod. 
24 paramartha] em.; paramata cod. 


3-5 dadisan kumara mamüjà ... ikan tattva vi$esa] Cf. Vrh 1: sira ta masa mamūjā ri bha- 
tara / saha paficopacara / ri huvusniran pamuja / manombah ta sira / ri huvusniran manom- 
bah / malunguh ta sira / tumakvanakon sari san hyan ajikabeh/ 20 dhruva-m abyaya-m 
isvarah | cf. SBhSS VP 4.7d and Vrh zd: dhruvam avyayam isvaram 


14 mankana] post corr. ; mañka ante corr. 23 kunin, tan hirn, kapila ] post corr. ; kunin, 
kapila ante corr. 
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CRITICAL EDITION & PARALLEL [TRANSLATION 195 


Let there be success! 
Kumara appeared in the presence of the Lord, when He was staying on the 
peak of the Kelasa mountain. Then Kumara paid worship, performing the 
five offerings; having finished his worship, he respectfully saluted the Lord. 
Having finished his salutation, he sat down and enquired about the supreme 
doctrine. 

He spoke thus: 
[1] If you please, Lord, be kind to your son! Teach me the right knowledge, 
in order that your sons doubts will vanish. 

The Lord spoke: 
Good is your request, my son. What is called right knowledge is difficult to 
obtain. If you ask why it is so difficult, [the answer is]: right knowledge is 
not within reach if there is no absorption. The absorption not coming into 
being, the Summum Bonum is not known, for the obtainment of the Sum- 
mum Bonum is the result of performing absorption. Thus spoke the Lord. 

Kumara spoke: 
[2] If you please, Lord, be kind to me, teach me about the characteristics of 
the Summum Bonum! Thus spoke Kumara. 

The Lord spoke: 
The characteristics of the Summum Bonum, my son, should be known by 
you as follows: 


The Lord—unfathomable, formless, appeased, constant, immutable— 
that is Siva, subtle, supreme, appeased, with form as well as formless. 


Because it is designated as unfathomable, for it is not capable of being made 
object of thinking. It is formless, it does not have a body, nor a colour. It is 
not red, not white, not yellow, not black, brown, bi-coloured, and so on; all 
of these do not exist in the Summum Bonum."* 


1. The sentence might refer to the idea, common in Saiva literature, that the Lord in 
His personalized aspect as Sadasiva possesses a mantric body and has five faces made up of 
the five brahmamantras (the addition of one more colour, dvivarna, may be a mere redun- 
dancy). For instance, the Purvaka Bhumi (HooYKAAS 1974:11-13; 40-41) homologizes the 
five Kusikas with the five faces of Siva and links them to the colours white, yellow, red, black 
and ‘five coloured’ (paficavarna); similarly, the San Hyan Kamahayanikan (52.11-12) links 
the paficatathagatas forming the body of the Buddha with white, blue, yellow, red and ‘mul- 
ticoloured’ visvavarna (whereas in b11 it characterizes the Mahayana-path and Supreme 
Reality simply as ‘not black, not white’ tan hiran, tan putih). For similar examples in San- 
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196 II TEXT & TRANSLATION 


tatan kana ri tuha pati, tan palvan tan patambhoh, abyaya juga ya, nitya 
humidsn, sira ta suka tar pahuvusan, inak tar pabalik lara, hurip tar pabalik 
pati, sira ta lovih sanken rat kabeh, sira tika lovih tar kalovihan, vibhuh ta 
sira, vibhuh naranya, humibokin rat kabeh, ndatan katon, sira ketah manon, 
tan kinavruhan, sira ta manavruhi, apan sarvajña sira, sira kumavruhin rat 
kabeh, sarvakaryakarta sira gumavay ikan rat kabeh, a/pan byaktinya nihan, 
kita kabeh mahurip, molah<,> umambhok, vruh rin abhipraya, nahan byakti 
san hyan paramartha an hana ri kita lavan in rat kabeh, ikan hidapta ri san 
hyan paramartha, ya ta inanonanonta ri rahinen vani, kavih pva naran in 
prajña, samapada laksananya lavan san hyan paramartha, ya ta matannyan 
samadhi naran ikan inabhyasa san mahyun ri suka visesa, apan yeka sinan- 
guh kaləpasən naranya, hana pvekan samadhi ri san hyan paramartha, ya ta 
mamokasakon sanaskara rin citta, ya ta sinanguh samyajfiána naranya, dudu 
sanke / mithyajfiana, mankana lin bhatara, 

sumahur san kumara, 
[3] aparan ikan mithyajñana naranya sajna bhatara, kasihana nhulun varah- 
ən in laksana nikan mithyajñana, mankana lin san kumara, 

sumahur bhatara, 
nihan laksana nikan mithyajhananaku, ikanan humidəp humadikarakon sa- 
hiñan i kavruhnya, makasadhana pratyaksa juga, linnya, tuhu ika san hyan 
paramartha tan pavak, tan pavarna, apan taya sira, apa byaktanyan taya sira 
san hyan paramartha, apan taya sankanta nuni, mithya pva kita hələm, taya- 
tah paranta, ya ta matannya/n taya paramartha, 


skrit sources, cf., e.g., Vamanapurana 2.34-35, Mrgendravrtti YP 7a (= KP 3.50) describing 
the four faces of Siva as yellow, black, white and red, Pañcavaranastava (cf. GOODALL et al. 
2005:33—-42). 


1 abyaya] em.; yaya cod. 2 humidàn] em.; humidd cod. 3 lovih] em.; lvah cod. 
3 lavih] em.; kālvi cod. 3 kalavihan] em.; kalvahhan cod. 4 humibokin] em.; hu- 
mimbhencod. 7 abhipraya] em.;abhoprayacod. 7 nahan] em.;nihancod. 9 kavih] 
conj.;vih cod. 12 samadhi] em.;samáàdo cod. 13 naranya] em.;nanyacod. 15 san] 
em.;sacod. 19 ikanan] conj.;ikan mithyajñana conj. E;ikanna cod. 20 kavruhnya] 
em. E;tavruhnya cod. 23 taya] conj.; ya cod. 


19-20 sahinan] postcorr.; sahanan ante corr. 23 matannya/n] post corr.; matannyan/n 
ante corr. 


2r 
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It is not affected by old age and death. It does not diminish, it does not 
increase. It is entirely immutable, it constantly remains still. It is pleasure 
without end, enjoyment that does not turn into pain, life that does not turn 
into death. It is more extensive than the whole universe. It surpasses, not 
being surpassed.” It is pervasive. Pervasive means: it fills the whole universe. 
It is not perceived: it itself perceives. It is not known: it itself knows, for it 
is omniscient, it knows the whole universe. It is omnipotent: it creates the 
whole universe. For the evidence of this is as follows: all of you live, act, 
desire, know intentions. Thus is the evidence? that the Summum Bonum is 
within you as well as in the whole universe. Your thought about the Summum 
Bonum, that is what you [should] reflect upon during day and night. One 
who has wisdom is one who has knowledge, his characteristics are of one 
level with the Summum Bonum. ‘This is the reason why absorption is what 
is constantly practiced by him who desires the supreme pleasure, for that is 
what is designated as release. Furthermore, there is the absorption toward 
the Summum Bonum: that leaves behind the latent impressions in the mind. 
That is called right knowledge, as distinct from the wrong knowledge. Thus 
spoke the Lord. 

Kumara spoke: 
[3] If you please, Lord, what is the wrong knowledge? Be kind to me, teach 
me the characteristics of the wrong knowledge. Thus spoke Kumara. 

The Lord spoke: 
The characteristics of the wrong knowledge are as follows, my son: one who 
experiences while giving authority to what is within the boundaries of his 
knowledge, using direct perception only. The words of those [upholding this 
view] are: ‘Indeed the Summum Bonum does not have a body, does not have 
a colour, for it is non-existence. What is the evidence of the Summum Bon- 
um being non-existence? Because non-existence was your cause in the past, 
and without an effect“ you will be in the future; mere non-existence will be 
your end. ‘This is the reason why the Summum Bonum is non-existence. 


2. Emending kalvi tar kalvahhan into lavih tar kalavihan; cf. Navaruci (p. 52, line 8): 
lavih tan kalavihan (referred to the Lord), translated by PRIJOHOETOMO (1934:109) as 'uit- 
muntend, niet te overtreffen? 

33 In the DhPat byakta is an alternative form of byakti (Skt vyakti): cf. OJED (284, 2347). 
4. Thus I have rendered mithya, which in Old Javanese, besides ‘false, deceitful; can also 
mean ‘without effect, not to come about’ (OJED 1144). My translation is justified by the 
halam ‘in the future’ at the end of the clause, which makes the translation of mithya pva kita 
as ‘you are wrong’ unlikely. 
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taya pva san hyan paramartha, ya ta matannyan tan <suv2asl>a ikan hulah 
kabeh, apan yatayata iki havak, ikan agave hayu naranya, adva ika, syapa 
tumon phala nin gave hayu, syapa sanken svarga, syapa pratyaksa vruh in 
kahyanan, mankana linnya, tapvan pratyaksa vruhnya rin kahyanan, mvan 
sanke svarga, ya matannyan adva ika kabeh, mankana tan magave hala sin- 
anguh papa, syapa sanke naraka, sa<ñ a>byakta vruhnya rin maharaurava, 
matannyan pàpan van magave ha/la, tapvan hana pratyaksa vruhnya ri ya- 
mani, ya matannyan samxeznakari kita hulahanta, apan yaya hulahanta ri 
san hyan tayà, mankana linnya, ya ta matannyan tan pavatos ika hulahnya, 
arok majomur, ikan hala hayu iriya, lavan hidopnya, ikan ambhok mankana, 
ya ta mithyajfiana naranya, mankana lin bhatara, 

sumahur san kumara, 
[4] takarin tuhu paksa nika mankana, sajña bhatara, mankana lin san ku- 
mara, 

sumahur bhatara, 


1 paramartha] em.; pararta cod. 1 <suv>a<l>a] conj.; suba ya conj. E; | à à cod. 
4 vruhnya] em.; vrunya cod. 7 pàpan] em.; papphah cod. 8 yaya hulahanta] em.; 
yaya hulihanta cod. 13 lin] em.;licod. 15 sumahur] em.; sumahu cod. 


3-4 syapa sanken svarga, syapa pratyaksa vruh iñ kahyanan ] Cf. Vrh 28.7: syapa karih 
vruh rin svarga naranya / [syapa sañkanya /] 5-6 mankana tan magave hala sinanguh 
papa, syapa sanke naraka | Cf. Vrh 28.7-8: syapa sanka nin naraka / papa magave hala / 


1 <suv>a<]>a] lacuna in the middle of the folio with space for three aksaras; the traces of 
ink appearing at the borders of the lacuna are compatible with the conjectured sequence 
6 sa<ñ a>byakta] lacuna with space for one or two graphemes; the absence of any trace 
of ink below the visible part of the sa, as well as the protruding serif preceding the cluster 
bya, make no room for the possibility of filling the lacuna with syapa (as in the preceding 
sentence); ña fits well in the available space 7 ha/la ta?] post corr.; ha / ta? ante corr. 
8 samse2naka] the lacuna between the aksaras sa and ma can nicely be filled by an e vo- 
calization 


3v 


CRITICAL EDITION & PARALLEL [TRANSLATION 199 


The Summum Bonum? is non-existence: this is the reason why all the ac- 
tions will not have any consequence,° for this body comes [to exist from 
nothing] and goes away [into nothing]. One who is said to do good deeds, 
he is wrong. Who sees the fruits of doing good deeds? Who [has come] 
from heaven?* Who knows about the abode of the gods by means of direct 
perception?’ So he says. “His knowledge of the abode of the gods, and of the 
cause of [going to] heaven, is by no means based on direct perception. This is 
the reason why all of that is wrong. Likewise [it is wrong that] one who does 
bad deeds is regarded to be a sinner? Who [has come] from hell?—whose 
knowledge of the Great Raurava[-hell] was based on evidence? [And who 
knows] the reason why the man who does bad is a sinner? There is no direct 
evidence whatsoever for ones knowledge of hell. This is the reason why your 
acts should aim at pleasing yourself, for in any case your acts are with regard 
to the Holy Non-Existence. Such are his words. This is why his actions are 
unrestrained—good and bad are mixed up indistinguishably in him—and 
his thoughts, as well as his heart. Such a disposition is called wrong knowl- 
edge. Thus spoke the Lord. 
Kumara spoke: 
[4] If you please, o Lord, is such a view really correct? Thus spoke Kumara. 
The Lord spoke: 


5. I have emended parartha into paramartha, which fits better with the context. In any 
event, it is possible that the author here might have been playing with words, interpreting 
paramartha as ‘the Supreme Effect’ (= parartha). 


6. I have conjecturally reconstructed the word suvala from a lacunose sequence of 
aksaras, taking it to be the irrealis of suval 1, ‘reply, return, repayment’ (OJED 1877). 
7. Ihave interpreted the sequence yatayáta as the Sanskrit compound yatayata (yata + 


ayata) ‘come and passed by, which would hint at the materialist view that the body just 
comes to exist from nothing and disappears into nothing when it dies. Another, less likely, 
possibility could be to divide ya tayata iki hawak ‘this body, it will just not exist, which 
presupposes the reading of tayd as an irrealis. 


8. An alternative translation, following the interpretation of sanka as ‘cause’ instead of 
‘from; may be: “Who [sees] the cause of [going to] heaven? 
9. Although I cannot escape the impression that here (as well as in line 7) papa, instead 


of ‘sinner’ or ‘evil, might have been intended to mean ‘bound to punishment in hell’; cf. the 
use of naraka in the parallel passage in Vrhaspatitattva 28.8 in the sense of ‘marked out for 
hell (OJED 1175), and OJED (1271) s.v. papa 2, ‘punishable for sin, The point here seems 
to be not so much that one who has committed bad deeds is evil as that he will go to hell 
because of his actions, and hell does not exist because nobody has ever come back from 
there. 
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ya ta matannyan mithyajñana nasranya> ambhok mankana, apan adva ika, 
byaktanyan adva ika, tuhun ta/n hana ikan rat kabeh, yan taya san hyan 
paramartha, mvan tatan ahuripa kita kabeh, yan taya san hyan paramartha, 
katon pvekin huripta, mvan hana nikan rat kabeh, ya ta panavruhananta ri 
tan taya san hyan paramartha, 

nihan sahur samithyajfana, kadi san hyan paramarthatah pinakahurip 
nin rat kabeh, apan dudu ikan hurip avaknya, yan kva lina san para, apa ma- 
tannyan paramártha pananguh i sira ya ta karih, yan lena sanke cetana, apan 
cetanà pva müla nikan hurip an hana, ikan ceta/nà naranya, tan palaksana 
ika, tan pagati, tuhun mabvat hana kasornya sanken paramartha, lavan tan 
sarvajña, 


1 ña<ranya>] conj.E;na__cod. 2 tuhun] conj.;tuvin cod. 2 yan taya] conj.; yan 
tayantaka cod. 3 mvañ] em: mnan cod. 4 rat] em.; rārat cod. 5 tan] em: ton 
cod. 6 san] em.;sacod. 7 avaknya] em.;avakanyacod. 9 nikan] em.;ninkàn cod. 
10 pagati] em. E; pabhaticod. 10 kasornya] em.;kaso nya cod. 


2-5 yan taya ... tan taya san hyan paramartha] Cf. Vrh 49.12-14: yan sanguhan taya kadi 
paksanta / kadi hana tekan rat kabeh / nihan huripta tuvi / ndah kadi hana teki yan taya 
bhatàra 


1 nasranya>] conj.;lacuna with space for 2 or 3 aksaras; the provided reading is inferable 
from the traces of graphemes at the borders of the lacuna 8 sanke cetana] sanke cetana 
post corr. ; sanke catana ante corr. 10 kasornya] the repha is illegible because of a lacuna 
in the codex due to physical damage 


4r 
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The reason that such an attitude is called wrong knowledge is that it is wrong. 
The evidence that it is wrong [is]: indeed"? the whole universe does not exist, 
if the Summum Bonum is non-existence, and all of you could not live, if the 
Summum Bonum would be non-existence. This life of yours is visible, as is 
the existence of the whole universe: from this you can infer“ that the Sum- 
mum Bonum is not non-existence.'? 

One possessing wrong knowledge speaks as follows: "How is it possible'? 
that the Summum Bonum is what serves as life for the whole universe? For 
the life of its body does not exist!’ Ifthe opponent would speak thus, [I would 
reply]: What is, then, the reason why Summum Bonum is the designation of 
it? If it were something else than sentient—for sentient is the origin for lifes 
existence—what is called sentience would be without distinctive characteris- 
tics, without a [definite] state,'^ really it would be heavy, it would be standing 
lower? than the Summum Bonum, and not omniscient. 


10. The meaning of tuvin, and furthermore does not fit here, where the reason adduced 
as evidence is expected to be enunciated. I interpret tuvin as a scribal confusion for tuhun 
‘indeed, truly’; both words cover the same syntactical and semantical role in sentences enun- 
ciating the factuality of a previous statement. OJED (2088 s.v. tuvi* 11) suggests that confu- 
sion with tuhu “true, right, sincere, in fact, indeed’ occurred in the form tinuvi-tuvi, ‘to do 
in earnest, take seriously: 

11. Literally: this is the means through which you can know (ya ta panavruhananta). 
12. The sentence "The reason why I am in this way, for the Lord Summum Bonum, it 
is said, serves as life for the whole universe (matarinyan mankana hulun apan bhatara 
paramartha rakva pinakahurip nin rat kabeh) has been apparently copied in the wrong place 
by mistake in 210.8-9 and seems to fit in the present discussion. However, I do not feel con- 
fident enough to insert it in a definite place of the text. 

13. Fora justification of the translation of kadi as 'how is it possible, cf. Introduction, p. 
28. 

14. That is tan pagati, following ENsiNK's emendation of bhati, not attested in OJED and 
of uncertain meaning, into gati (cf. p. 75). The form (m)agati is glossed in OJED (501) as 
"having the position or condition of, being in a state of; to be in motion; to go, succeed, 
be successful (tan pagati: useless)’; I find the translation of tan pagati as ‘useless’ not ap- 
propriate in the present philosophical context and understand it as referring to a logically 
inadmissible entity lacking distinctive characteristics and defying the possibility of being 
described. In Bhuvanakosa 2.14 the form tar pagati glosses the Sanskrit word anirgata 'in- 
visible (?) referring to the Lord and Summum Bonum. 

15. take mabvat ana kasornya as mabvat hana kasornya; the interpretation of the form 
mabvataná as the irrealis of the transitive ambvati (where am- = ma-, which is frequently 
attested in the codex) ‘to burden, press hard, overwhelm is made unlikely by the fact that 
kasornya does not constitute a proper object of the verb. 
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ika tan cetanà mankana, ya teka manhanaken hurip, tan lena ika yan lena 
sanke paramartha, lavan nihan patakvanankva ri san para, ikan paramartha 
linta, an pakalaksana taya, cetana tan pacetana kunan, kari sira, sumahur 
san para, vahya naranikatah, yan cetana san hyan paramartha, taya pisaninu 
juga sira, aləñis tan avayavi, ya ta sinanguh Sunya naranya, ya ta sinanguh 
niskala naranya lin san pa/ra mankana, ndi ta deša nikan taya mankana, 
kapan tikin rat kabeh toka tan hana, sumahur san para, hilan takekin rat 
dlaha, apan taya sankanya nuni, apa dumeh ika rat hana vokasan hana juga 
tan pakanimitta, hana hana tan pakapürvakan ginave, mankana yan hilan 
tan hana humilanakon ya, mankana lin san para, tamatan dadi vastu tan 
pacetana, gumaveyavaknya hana lavan taya, kady angan in lomah, tan dadi 
ikan gumaveyavaknya, san apa gumave hananya mvan hilannya, yan kva lina 
san para, bhatara san hyan paramarth/a naranira lin mami, 


2 patakvanankvari] conj.; patakvanankvan cod. 2 san] em.;sacod. 5 avayavi] em: 
aveyavecod. 5 sinanguh$ünya] em.;sananguhsunyacod. 5-6 sinanguhniskala] em.; 
nanguh niskala cod. 6 lin] em.;licod. 6 ndi] em.;ndacod. 9 ginave] em.;gunaveh 
cod. 10 humilanakon] em.;hamilannaken cod. 11 inlamah] em.; inkan lamah cod. 
12 yan] em.; yan cod. 


3 cetana tan pacetana kunan, kari] cetana kari post corr.; cetana kari ante corr. 4 san 
para] san para post corr.; sa para ante corr. 5-6 sinanguh niskala | nanguh niskala post 
corr. ; Sananguh niskala ante corr. 
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The sentient in such a way is what brings life into existence. Could that be 
anything different from the Summum Bonum? Moreover, as follows could 
be my question to the opponent:!% the Summum Bonum, which you defined 
as having non-existence as distinctive characteristic, is it actually sentient 
or insentient? The opponent answers: "Ihe explanation of that is outwordly 
visible: if the Summum Bonum is sentient, it is non-existent, just impos- 
sible, [like] gleaming without a body 17 That is designated as void; that is 
designated as formless. Thus answers the opponent. [I reply:] where is the 
place of such a non-existence? At what moment will this whole universe 
suddenly cease to exist? The opponent answers: “This universe will disap- 
pear suddenly in the future, for non-existence was its former cause. What 
is the reason why the universe exists in the end? It just exists without hav- 
ing a cause; existence exists without using as a former state something that 
has been created. Similarly, if it vanishes, there is nothing that causes it to 
disappear’; thus speaks the opponent. [I reply:] it is not possible at all that 
insentient matter creates the body of what exists and does not exist. "Take, 
for example, the earth: there is no one that creates its body. Who is the one 
who creates its existence and disappearance?’ If the opponent would speak 
thus, [I would reply:] according to me He is the Lord Summum Bonum. 


16. The particle an implied by the reading of the cod. does not make sense here as we 
would rather expect a ri, indicating the recipient of the question; my emendation presup- 
poses a multi-step mistake involving the confusion of the grapheme r with n (cf. p. 74). 

17. Cf. OJED (2172) s.v. vahya: (being) outside, outward, external, outwardly visible, 
pertaining to the world of the senses: It is possible that the word must be here understood 
in the figurative sense of ‘apparent, easily recognizable. 

18. Having emended aveyáve (avayavay) ‘beckon, wave, signal’ into avayavi ‘having 
members or parts, a whole; body’ (cf. Introduction, p. 77). Since the adjective alanis ‘shin- 
ing, gleaming, sleek, glossy, shiny, smooth’ is sometimes associated in Old Javanese texts 
with the outward appearance of human beings and with bodily hairs, as in Ramayana Ka- 
kavin 5.40 (vulu ny avaknya malanis ‘the hairs of his body gleamed’) and 7.86 (parambut 
malanis avak nika ‘his body was hairy and gleamed"), I understand the sentence as depicting 
an example of something impossible, like the gleaming of a body without the body actually 
being there. A passage of the Navaruci (p. 48 line 26) presents this simile to characterize the 
paradoxical essence of the Lord creator of the universe (kan agave rat), called anantavisesa, 
defining Him as follows: "He is “the Holy One without a body’, He is “the Holy One who 
gleams”’ sira san hyan tan pasarira na, sira san hyan alanis na; compare also the mention 
of the heaven of San Hyan Lonis in the Old Sundanese poem Sri Ajnyana (p. 236, line 923). 
Although the import of this passage of the Dharma Patanjala is not completely clear to me, 
it apparently intends to avail the position that the Summum Bonum is insentient. 
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sira vonan manhilanaken manhanakon, apan sira prabhu, vanan makecha 
ikan rat kabeh, sira vicitran təmən, vonan manhilanaken papa lavan lara, 
nahan kadibyan bhatara kinabhaktyan, sumahur san para, hana kapva san 
hyan paramartha linta, hana sira, ndatan palaksana, tan pavak, tan katon, 
tan kagaməl, tan vənañ inanananen, ya sinanguh suksma naranya, suma- 
hur san para, avyahata tañañkva vuvusta, [sumahur san paramartha] saka- 
makama, tathapi laksana, yan kva lina san para, <tan> katon ta/h san hyan 
paramartha, ndan karyanira ya katon, ndya gavenira, nyan tiryak lavan ikin 
andabhuvana, telas karuhun janma manusa, yeki gavenira, sumahur san pa- 
ra, apa pramananta sumiddhakon ika paksanta, 


6 avyahata tatankva vuvusta] conj.; abyavaha taña ko vuvusta cod. 7 tathapi] em.; 


tapitapi cod. 7 san] em.;sacod. 8 nyan] em.;nyancod. 10 ika] conj.;iko cod. 


1 sira] post corr. ; si ante corr. 
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He can destroy and create, for He is the Almighty, being able to will into ex- 
istence the whole universe. He is of manifold qualities to the highest degree, 
able to destroy sin and suffering. Thus is the Lord’s divine quality, which 
is worthy of being worshiped. The opponent replies: ‘According to you, 
the Summum Bonum exists. It exists, without any distinctive characteris- 
tics whatsoever. It has no body. It is not visible. It is ungraspable. It cannot 
be fathomed!’ [I reply:] that [entity] is designated as subtle. The opponent 
replies: “Your statement is not a response to my question.”® [I reply:]*° “Let 
it be as you wish. ‘Nevertheless,’ there would be a characteristic. If the 
opponent would speak thus, [I would reply:] Not visible? is the Summum 
Bonum, but what is visible is its creation. What is its creation? Here it is: the 
animals as well as this world, not to speak of the human beings. These are 
its creation. The opponent replies: "What is your valid means of knowledge 
in order to prove this position of yours? 


19. Iam not confident about the translation of this sentence, which I suspect to be cor- 
rupted and perhaps incomplete. The sequence abyavaha taña kva vuvusta is problematic. 
I propose to emend abyavaha taña ko into avyahata tanankva: avyahata means 'contradic- 
tory, rising objections (lit. ‘not hitting; OJED 2346) and this fits in the context, referring 
to the Lord's definition of the Summum Bonum as subtle; but taña ‘question’ does not as no 
apparent question is being asked either before or after this sentence. For the ko I offer two 
possible interpretations: either the particle kva ‘thus, so, like this’ or the irrealis of the clitic 
first person pronoun ku (tafiarkva). 

20. The indication that the Lord is speaking through the clause sumahur san paramartha 
instead of sumahur bhatara is unusual and unneeded in the present instance, where the sub- 
ject (i.e. the Lord) has to be understood; therefore I have expunged it from the constituted 
text; it is arguable that the scribe made a mistake, probably influenced by the sequence sari 
para occurring further down. The sentences uttered by the Lord and the opponent, how- 
ever, make perfectly sense as they are, thereby rendering further emendations unnecessary. 
21. . OJED 1948 glosses tapi III as ‘even (= tathdpi q.v.)’; since the reduplicated form is 
attested nowhere, I emend the dittography tapitapi into tathapi. 

22. The opponents point here seems to be that the Summum Bonum, which was pre- 
viously defined as having no characteristics whatsoever (cf. also Vrhaspatitattva, Sloka 8b 
anirdesyam alaksanam, and 50.10-15), is described by the Lord as subtle (suksma) in order 
to escape the criticism of the opponent who stresses the absurdity of positing an invisible 
and unfathomable Summum Bonum. Since subtlety itself is a characteristic, the Lord's view 
is shown to be inconsistent. 

23.  Theaddition ofthe negation tan, which may have been dropped by eyeskip under the 
influence of the following ka (ta and ka are very similar in the script) is vital to the internal 
logic of the sentence. On the invisibility of the Lord in the world, compare below, 336.15: 
kahananira ikan rat kabeh, ndatan katon. 
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apa tan pratyaksa katon bhatàra, gumave ikin andabhuvana, mvan tiryak 
làvan janmamanusa, yan kva lina san para, nihan Sak bhataran hane kita, 
ndya ta ya nihan, ya dumeh kita vruh in heyopadeya, ikin san dumeh kita 


manhidop[,] suka duhka ri Sarira, ya teka jfianasakti bhatara nara/nya, cetana- 


maya dumeh nikan rat mahuripa kabeh raseka ri hatinta, hana kari sira, 
taya kari sira, sanguh taya vruh lumaksane sira, ya tika dumeh naranya, ni- 
han sahur san para, kadi Sakti bhatara cetana, apan papupul nin Sarira ika 
magave hidop, ya ta sinanguh cetana naranya, yan mankana lina san para, 
mapekan vvan mati manipi hana Sariranya tan vikāra, apeka tan panetana, 
mavasanan avuka juga, nahan byakta nikan mithyajñananaku, 

«sumahur» san kumara, 
[5] kevala salah pveka mi/thyajñana sajna bhatara, apa dumeh ika mankana, 
kasihana varahən ranak bhatara, mankana lin san kumara, 

sumahur san hyan, 
nihan prastava nika matañnyan mankana, jñana bhatara kala ika, san pina- 
kavak bhatara yan pamralayakən rat, nahan mula nikan mithyajñana, 


4 ñara/nya] em.;nara/ranyacod. 5 raseka] conj.;rašeta cod. 6 taya kari] em: taya 
tari cod 6 lumaksane] em.;lumaknanecod. 6 dumeh | em.; meh cod. 8 san] em.;sa 
cod. 9 mapekan] em.;mapvekancod. 9 pañetanā] em.;panetanacod. 10 mithyajña- 
nanaku, | em.; mityajüànaku cod. 13 lin] em.;licod. 15 prastava] em. E; prastata 
cod. 15 mankana] em.; makana cod. 16 nahan] em.; nahanahan- cod. 


12 dumeh | post corr. ; meh ante corr. 16 nahan] naha post corr. ; nahanahan- ante corr. ; 
along with the superfluous aksaras, the scribe mistakenly cancelled also the last n-, whose 
presence would have yielded the correct form nahan- 
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Because the Lord is not visible through direct perception—He who has cre- 
ated this world, along with the animals and the human beings: If the oppo- 
nent would speak thus, [I would reply:] that is the power of the Lord, which 
is within you. How is it? As follows: it causes you to know about what is 
to be avoided and what is to be done. It is that which causes you to experi- 
ence pleasure and pain within the body. That is the power of knowledge of 
the Lord, made of sentience, the cause of the whole universe to live; it is a 
feeling within your heart. Does He exist? Does He not exist? Truly, a knowl- 
edge to characterize** Him does not exist. That is what is called cause "7 The 
reply of the opponent is as follows: "How could it be that the sentient is the 
power of the Lord, for the coming together [of elements] of the body creates 
awareness. That is designated as sentient’. If the opponent would speak thus, 
[I would reply]: how could it be that the man dies while dreaming? His body 
exists without damage! How could he not be aware of [anything]??? Only 
when [the body] will be rotten it will have an end. Thus is the evidence of 
the wrong knowledge, my son. 

Kumara spoke: 
[5] Nothing but wrong is this wrong knowledge. If you please, o Lord, what 
is the reason that this is so? Please be kind, teach me! Thus spoke Kumara. 

The Venerable [Lord]? spoke: 
As follows is the reason why it is so: That is the knowledge of the Lord Kala, 
whose body the Lord takes on when he destroys the universe. Thus is the 
origin of the wrong knowledge. 


24. The meaning of lumaksana here is in harmony with those provided by OJED (959) 
under the passive voice linaksanan ‘to distinguish clearly, describe accurately, define’ rather 
than with those provided s.v. lumaksana itself, i.e. to act, start acting, take action, achieve 
st., efficient. 

25. Having emended the nonsensical meh into dumeh, ‘cause. The point here seems to 
be that what causes human beings to have any experience, and the whole universe to live, 
cannot be defined by means of intellectual knowledge (vruh), which is itself the result of 
that cause (cf. Part ur, p. 344). 

26. According to the Lord, not being aware of anything (tan pafietana) amounts to death; 
cf. 234.9, where it is said that when the Soul ceases to be aware of the breaths, death occurs. 
27. Unlike several other instances in the text, where I feel that an explicit indication of the 
speaker was not necessary but simply understood, here I have emended the text by inserting 
the clause sumahur san kumara, which is likely to have been missed out by way of eyeskip 
with the sañ kumara immediately preceding it. 

28. Itis possible that the word bhatara was left out by mistake, since this is the only place 
in the text where the Lord is referred to by means of san hyan only. 
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yapvan hana viku mankana jñananya dlaha, yeka panavruhananta taka ma- 
hàpralaya, mankana lin bhatara, 

sumahur san kumara, 
[6] apa ta upaya nin janma yan mankana, yatanyan tan kavava rin mithya- 
jñana sajfia bhatara, kasihana va/rahon ranak bhatara, mankana lin san ku- 
mara, 

sumahur bhatara, 
nihan deya ni janma yan mahyun samyajñana, tolu kvehnya, pratyaksapra- 
mana, anumanapramana, agamapramana, nahan san pramana talu haranya, 
pratyaksapramana naranya, ikan vastu tan parakva, yeka pratyaksapramana 
naranya, anumanapramana ñaranya, hana vastu tan katon, ndan siddha hi- 
dap nin vvan iriya, apan hana cihna panavruh iriya, nihan padanya, kady 
angan in desa ri sabran, dadi hidəp nin vvan rin hananya, apan hana katon 
ika vvan dudt rü/panya kady angan iñ brahmana lavan pujut<,> nambi, 


4 taupaya] em.;taddapaya cod. 8 yan] em.;yencod. 11 siddha] em. E; pidda cod. 
11-12 hidop] em.; hadap cod. 12 iriya] em. E;iraya cod. 12 iriya] em.; iraya cod. 
12 nihan] em.; nahan cod. 


8 nihan deya] post corr. ; nihanaya ante corr. (unmarked) 
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If there isa man of religion whose doctrine is like that in the future, that is the 
sign by means of which you may know that the time of the great destruction 
has come. Thus spoke the Lord. 

Kumara spoke: 
[6] If it is so, what are the means of the human beings, in order not to be 
carried away by false knowledge? My lord, if you please, be kind, teach me! 
Thus spoke Kumara. 

The Lord spoke: 
As follows is what should be done by the human beings if they desire the 
right knowledge. Threefold is its number: the valid means of knowledge of 
direct perception, the authoritative means of knowledge of inference, the 
valid means of knowledge of testimony of scripture. Thus are the three valid 
means of knowledge. The valid means of knowledge of direct perception means: 
the entity that is not a matter of guess.” That is the valid means of knowledge 
of direct perception. The valid means of knowledge of inference means: there 
is an entity which is not visible, but the thought of men about it is sure, for 
there is a sign by means of which one can recognize it. For example:*° like 
the foreign countries across the sea, it is possible that men know about their 
existence, for one sees thus, namely that there are men of different appear- 
ance, like the Brahmans and the Pujut,?' the Nambi,?? 


29. Supposing that marakva (for which we have regularly denasalized parakva) is the 
equivalent of añrakva, translated in OJED 1494 as “to rely on someone elses words, still 
be unsure about, guess?’ The base-word rakva is glossed in OJED as ‘an emphatic parti- 
cle suggesting the opinion of others (“so they say’, “as you know’, “naturally”), but by no 
means always. PIGEAUD (1960:5) refers to it as an ‘uncertainty form meaning ‘so it is said; 
uncertain' (cf. also PIGEAUD 1980:207). 

30. My translation of padanya is not attested in OJED, which s.v. pada v (1223) gives 
‘equal; the equal of, but is justified by the occurrence of the word throughout the text to in- 
troduce examples and by the existence ofthe Modern Javanese form padané (from padanya), 
which means precisely 'for example: Compare also the Modern Javanese upamané and In- 
donesian umpamanya ‘for example’ (from the Sanskrit upama, ‘comparison, resemblance, 
equality, similarity). 

31. Cf. OJED (1434): ‘a part. group of people (dark-skinned, Negrito?), as slaves or vatak 
i jro (pamanamanan). The pamanamanan group ofthe Kraton inmates (vatak i jro) denoted 
persons of abnormal physical appearance like dwarfs, albinos and suchlike. 

32. Cf OJED (1171) s.v. nambi: tuha(n) nambi, juru nambi ‘among the vatok i jro (mani- 
lala dravya haji) ... It is not clear which group (socially inferior? foreigners?) is meant. The 
word appears in Old Javanese inscriptions from the oth to the 15th century alongside the 
names of what are likely to be categories of merchants of foreign origin, such as juru cina, 
juru/tuha dagan and juru/tuha hufijaman (probably Persians; cf. ABRAHAM 1988:25). 
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parasi, ya tika tinonta, athava hana kota vastu tan katon, ri desa ri nusa ka- 
hananya, kady angan in manik, kasturi, kapur kunan, yeka byaktanyan hana 
nusa ri sabran, ika ta jana humidop hana nika, yekanumanapramana, āga- 
mapramana naranya, varahvarah nin vvan sanke desantara, ndan yan paci- 
hna ika, yapvan tan pacihna adva ika, yapvan hana cihna, ya ta sinanguh 
agamapramana naranya, nahan yan pramana talu naranya, yatanyan tan / 
kasasar i jnana, tinut san viku, 

[7] san sinanguh pandita, tatan vruh ulun ri laksananira, [matanyan 
mankana hulun apan bhatara paramartha rakva pinakahurip nin rat kabeh), 
lavan san pandita, apa matannyan tan vavan satmaka ri bhatara, mankana 
lin san kumara, 

sumahur bhatara, 


1 tan katon ] em. E; kan katon cod. 2 kapur] conj.; kupu cod. 10 satmaka] em.; 
santmaja cod. 11 lin] em.;li cod. 


4 varahvarah] post corr. ; varavarah ante corr. 8-9 matanyan ... kabeh, ] the sentence is 
out of place here, mistakenly copied between the two questions uttered by Kumara 
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the Persians.? These are seen by you. And further, there still are entities 
which are not seen, they originate in [foreign] lands, in [other] islands, such 
as gems, musk, camphor.*+ These constitute the evidence that the islands 
across the sea exist; it is the mind that infers that they exist. That is the valid 
means of knowledge of inference. The valid means of knowledge of testimony 
of scripture means: the teachings of the people from the foreign lands, but 
[only] if there is a proof; if there is no proof, they are [to be considered] 
false. If there is a proof, that is designated as the valid means of knowledge 
of testimony of scripture. Thus are the three valid means of knowledge, so that 
there is no going wrong of the knowledge according to the men of religion. 
[Kumara:] 

[7] The reverend one who is regarded to be a master,*° I do not know about 
his distinctive characteristics. And also, a master, what is the reason why 
he does not become one (sátmaka)*6 with the Lord at once? Thus spoke 
Kumara. 


The Lord spoke: 


33. The word parasi, not listed in OJED as an ethnonym, is attested in four Old Ja- 
vanese inscriptions (cf. DAMAIS 1970:758) and one Old Sundanese manuscript (cf. HOLLE 
1867:459). Even when, in India, Parsi denotes Zoroastrians, this is only by extension of the 
basic meaning, which is “Persian. On the ‘Persian trade’ across Africa, Southeast Asia and 
China, cf. WOLTERS (1967:130-138). 

34. Conjecturally emending kupu into kapur (the change of ka? into ku? might have been 
triggered by the following kunan, while the loss of repha is a trivial mistake). Whereas 
kupu (which, according to OJED 929, is attested only as kupu-kupu or kukupu) "butterfly 
hardly makes sense in the present list, kapur camphor fits well in the context as it was one 
of the products commonly traded by (Tamil and Persians) merchants in the Sumatranese 
outposts, such as Kota Kapur and Barus (cf. WOLTERS 1967:122, 185). The fragrance of 
the musk-deer (kasturi) mentioned in the present list was a much-sought product from the 
Indian Subcontinent, which is mentioned, among the others, in a Tamil inscription from 
Barus (cf. SUBBARAYALU 2002:22). 

35. The term pandita in Old Javanese sources denotes more than ‘a learned person, being 
also connected with proficiency in yoga: cf. NIHOM (1994:36-37), who notes that ‘a well 
disciplined intellectual function is closely related to erudition: 

36. samtmaja in the codex (cf. satmāja in 212.3 and sdttdja in 282.4). From the context in 
which the word occurs there is no doubt that it refers to the relation between the liberated 
Soul (atma) and the Lord (bhatara), and therefore must be emended into sátmaka ‘identical 
with (cf. Introduction, p. 78); the corruptions are likely to have occurred through contam- 
ination with the cliché atmaja ‘son. Compare Vrhaspatitattva 30.4: satmaka lavan bhatara 
(satmaka AE; satma CG; satma G). For additional instances of satmaka in Old Javanese 
sources, cf. Part ur, pp. 413-418. 
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hana ketah mala naranya, anun rumakot ri atma, ya teka tan vavan hilan, 
apan ivəñivəñ ikan citta lavan atma, ya tekataguh sumaputa ri sarvajña nin 
atma, yapvan hilan ika, niyata san yogisvaran satmaka ri bhatara, mankana 
lin bhatara, 

sumahur san / kumara, 
[8] aparan iku sinanguh atma naranya, ndi ta sanka nikan mala, kasihana 
nhulun varahən mankana lin san kumara, 

nihan pavarahankva ri kita, ikan sinanguh atma naranya, bhatara san 
hyan paramartha, sira sinanguh Siva paramesvara, sira ta kaharan aditya, 
padanira lavan aditya, ikanan cetana, ya kaharan tejanira yar aditya, lunha 
pva teja san hyan aditya, lumra ri dasadesa, mankana tekan cetana, apan 
savibhuh bhatara humibokin rat kabeh, 

hana ta mayatattva naranya, süksma padalitnya / lavan sivatattva, ndan 
acetana kasornya sanken Sivatattva, de$anya i sor sanken Sivatattva, yeka 
tambhay ni mamuvus tattva maganal, i sor nika, hana ta kalatattva nara- 
nya, i sor nikan kalatattva, hana ta ragatattva, i sor ni ragatattva, hana ta 
vidyatattva, i sor ni vidyatattva, hana ta [i sver nin] pradhanatattva, i sor 
nin pradhanatattva, hana ta trigunatattva, i sor nin trigunatattva, hana ta 
buddhitattva, i sor ni buddhitattva, hana tahankaratattva, i sor nin ahanka- 
ratattva, / hana ta manahtattva, i sor ni manahtattva, hana ta dasendriyatat- 
tva, i sor nin dasendriyatattva, hana ta paficatanmatratattva, i sor nin pafica- 
tanmatratattva, hana ta akasatattva, i sor nin akasatattva, hana ta bayutattva, 
i sor ni bayutattva, hana ta tejatattva, i sor nin tejatattva, hana ta apyatattva, 
i sor nin apyatattva, hana ta prthivitattva, yeka vakas nin mamuvus tattva, 
maganal, ika ta kabeh, ya binyapakan san hyan atma, astam bhatara para- 
makarana, ya matannyan / vibhuh sakti bhatara vaneh 


3 satmaka) em.; satmaja cod. 7 lin] em.;licod. 9 parame$vara] em.; paramesas- 
vara cod. 12 humibokin] em.;humibken cod. 19 tahankaratattva] em. E; ta hinker- 
atatva cod. 19-20 ahankaratattva] em.;ahonkoratatva cod. 25 astam] em.; asta cod. 
26 matannyan] em.; matanyan cod. 


1 hana] post corr.; ha ante corr. 5 san / kumara) post corr. ; san pa / kumara ante corr. 
(seemingly a confusion of the speakers para and kumara, promptly rectified by the scribe) 
14 sanken] sanken post corr. ; saham ante corr. 22 akasatattva] akasatatva post corr. ; 
akatatva ante corr. 22 isornin akasatattva | isor nin akasatatva post corr. ; i sor akasatatva 
ante corr. 23 hana ta apyatattva] post corr. ; hana apyatattva ante corr. 


or 
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There is maculation, something that adheres to the Soul. That is what does 
not disappear at once, for the mind is inextricably intertwined with the Soul. 
That ends up in tightly covering the omniscience of the Soul. If that disap- 
pears, it is certain that the leader among yogins will be one in nature with 
the Lord. Thus spoke the Lord. 

Kumara spoke: 

[8] What is that which is designated as Soul? What is the origin of macula- 
tion? Please be kind to me, teach me. Thus spoke Kumara. 

[The Lord:] 

As follows I shall teach you: what is designated as Soul is the Lord Summum 
Bonum. That is designated as Siva Paramesvara. He is to be considered as the 
sun. He is like the sun. The sentient is to be considered as His splendor when 
[He is] the sun. The splendor of the sun goes, spreading over the ten quarters 
of the sky. Such is the sentient, for, endowed with the Power of Pervasion of 
the Lord, it fills the whole universe. 

There is the principle of Maya, subtle, just as fine as the principle of Siva. 
Yet, it is insentient, its position is below the principle of Siva. That is the 
beginning of what they call the coarse principles. Below that there is the 
principle of activation. Below the principle of activation, there is the princi- 
ple of attachment. Below the principle of attachment, there is the principle 
of awareness. Below the principle of awareness, there is the principle of un- 
evolved matter. Below the principle of unevolved matter, there is the prin- 
ciple of the three constituents. Below the principle of the three constituents, 
there is the principle of intellect. Below the principle of intellect, there is 
the principle of self-identity. Below the principle of self-identity, there is the 
principle of mind-stuff. Below the principle of mind-stuff, there is the prin- 
ciple of the ten faculties (of sense and action). Below the principle of the ten 
faculties, there is the principle of the five subtle elements. Below the princi- 
ple of the five subtle elements, there is the principle of atmosphere. Below 
the principle of atmosphere, there is the principle of wind. Below the prin- 
ciple of wind, there is the principle of fire. Below the principle of fire, there 
is the principle of water. Below the principle of water, there is the principle 
of earth. This is the last of what they call the coarse principles. All of them 
are pervaded by the Soul, and also by the Lord Supreme Cause. That is why 
pervasion is another power of the Lord. 
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ndan laksana nikan san hyan atma, an byapaka irikan tattva samankana, 
utaprota, uta naranya, kady angan in miñak hanen pahan, mankana laksana 
san hyan atma an byapaka irikan tattva kabeh, prota naranya, kady angan in 
tuntun in manik manekade$a, mankana lvir nikan atma an hanen rat kabeh, 

ikan atma prota ya teka caritaknanaku, prayatna ta kita rumono varah- 
varahku, ikan atmatattva, sarvajña sarvakaryakarta pinakasakti nika, vibhuh 
pva ya rika mayatattva, hilan ta Sakti nikan / atma vokasan, mari sarva- 
ja, mari sarvakaryakarta, apan mala svabhava nikan maya, rumakot pvekan 
mala rin atma, ya ta matannyan mapungun svabhavanya, tuhun cetanama- 
tra juga ya, vibhuh pva ya rikan kalatattva, mapalenan ta ya lavan bhavanya, 
kady angan in anak nin tavvan an hana rin salyan, mankana tekan atma 
an papalenan sanken bhavanya, makašarira ikan kalatattva, byapaka pva ya 
rikañ ragatattva, mahyun ta ya mafietana, byapaka pva rikan vidyatattva, 
manon ta ya visaya vokasan, apan ikan vi/dyatattva pinakasuluhnya, ya ma- 
tannyan panon visaya, ndya visaya tinonya, yeka pradhanatattva, laksana 
nikan pradhanatattva, potan tan pacetana lupa pinakajatinya, ya teka pina- 
panguhakon de bhatara, cetana naranya, tutur, pradhàna naranya, lupa, tu- 
tur matamu làvan lupa, ya teka manhanakon triguna, sattva rajah tamah, 
laksana ni sattva, prajña mahanan, laksana nin rajah, adras molah, laksana 
nin tamah, abyat apungun ika nahan lvir ni trigunatattva, 


2 ütaprota, ita haranya] em.;uttaprokta, utta haranya cod. 2 pahan] em.; pahana cod. 
3 prota] em.;proktacod. 4 tuntun] em.;tuntuncod. 5 ātma prota] em.; atma prokta 
cod. 5 caritaknanaku] em.;caritantanaku cod. 7-8 hilan ta Sakti nikan / atma vakasan, 
mari sarvajfia, mari sarvakaryakarta] em. ` sarvvakaryyakatta cod. 8 svabhava] em.; 
svarbhavacod. 11 anak] em.;yànakcod. 12 bhavanya] conj.;bavannyacod. 13 rikan 
ragatattva] em. E; rinka ragatatva cod. 18 rajah] em.;rajacod. 20 ikanahan] conj.; 
kahanan cod. 


3-4 prota naranya ... manekade$a] Cf. Vrh 14.3-4: prota naranya / manisütravat / kady 
angan iñ mani manekade$a gatinya/ 7-8 hilan ta Sakti nikan / atma vokasan, mari sarva- 
jha, mari sarvakaryakarta ] Cf. T] 5.16-17: kavokastan cetana lonolono / mari sarvajiia mari 
sarvakaryakarta/ 11 kady angan in anak nin tavvan an hana rin salyan | Cf. TJ 35.16-18: 
kadi tala nin tavvan laksana san hyan atma / hana rin sapadapada / atma ya ta inaranan 
hanak nin tavon /; Vrh 14.47-49: kady angan iñ umah nin tavvan / matap matumpan- 
tumpanan / ikan maya yankona umah nin tavvan / ikan atma yanken anak nin tavvan / 


2 ütaprota, ita naranya] uttaprokta, utta naranya post corr. ; uttaprokta naranya ante corr. 
3 kabeh] post corr.; beh antecorr. 13 mafetana] mafetanna post corr. ; matiatannà ante 
corr. 17 lupa, ] post corr. ; lupa ante corr. 
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The distinctive characteristic of the Soul in pervading the principles thus 
[enumerated] is woven crosswise-and-lengthwise. Woven crosswise means: 
like the butter that is within milk, such is the characteristic of the Soul in 
pervading all the principles. Woven lengthwise is like the string of the pearls 
that stand in a row. Such is the nature of the Soul in being in the whole uni- 
verse. The Soul being woven lengthwise, that I shall explain to you, my son. 
Listen carefully to my teachings: The principle of Soul is omniscient and om- 
nipotent; it pervades the principle of Maya. Eventually the power of the Soul 
disappears, it ceases to be omniscient and omnipotent, for maculation is the 
nature of Maya. Maculation sticks tightly to the Soul: this is the reason why 
its nature is being ignorant; in reality it is only sentience. It pervades the level 
of the principle of activation, and it becomes differentiated from its [true] 
nature. Like the children of the bees that are in the holes [of a hive]: thus 
is the Soul while being differentiated from its [true] nature, having as body 
the principle of activation. It pervades the principle of attachment: it desires 
to be sentient of [the external reality]. It pervades the principle of aware- 
ness: finally it perceives the external reality, for the principles of awareness 
serves as a light for it. That is the reason why it perceives the external real- 
ity. What is the external reality that is perceived by it? It is the principle of 
unevolved matter. The characteristic of unevolved matter is darkness with- 
out sentience, unconsciousness is its original condition. They are caused by 
the Lord to meet. Sentience is consciousness, and unevolved matter is un- 
consciousness? The consciousness meets with the unconsciousness: that 
brings about the three constituents, sattva, rajas and tamas. The character- 
istics of sattva are insight and lightness. The characteristics of rajas are force 
and movement. The characteristics of tamas are heaviness and ignorance. 
This is the nature of the principles of the three constituents. 


37. he verbal form mañetanā, ‘to perceive in a conscious manner, to be aware of’ nec- 
essarily needs an object, which here must be understood. 

38. The words tutur and lupa, besides 'conscious(ness)' and 'unconscious(ness)' can also 
mean, respectively, ‘memory, recollection’ and ‘forgetting, loss of memory or consciousness. 
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sanka ri triguna metu / tan buddhi, laksananya, nda bahyadarsana naranya, 
tan pacetana ikan buddhi, ndan makacetanà ya, makacetana naranya, tan 
vruh ikan buddhi, ndan kadi vruh ya, tan pahidop ikan buddhi, ndan kadi 
manhidop ya, apan motu sanke tattva rva tattva rva naranya, atma lavan 
pradhana, 

sanke buddhi motu tahankara, laksananya «magave hurip> lavan mañaku, 
ndan laksana nin ahankara ya, naranya tolu, si vaikrta, si taijasa, si bhütadi, 
ikan ahankara si vaikrta, ya teka sattva svabhavanya, <ikan ahankara si tai- 
jasa, ya teka rajah svabhavanya,> ikan ahankara si bhūtādi tamah svabhava- 
nya/, nahan laksana nin ahankara, an mijil sanken buddhi, talu prakaranya, 
ikan ahañkara si vaikrta, yeka sañka nih manah matu lavan dašendriya, da- 
śendriya naranya, $rota, tvak, caksuh, jihva, ghrana, vak, pani, payu, up- 
astha, pada nahan kveh nin indriya sapuluh, savəlas lavan manah, laksana 
nih manah mamikalpa, 

sumahur san kumara, 
[9] takarin tungal ikan manah lavan buddhi lavan ahankara, sajña bhatara, 

sumahur bhatara, 


1 bahyadarsana | em. ; bhayadar$ana cod. 2 makacetanā ya | conj.; kamacetana ya cod. 
2 makacetana naranya | conj.; kamacetana ñaranya cod. 3 vruh ya] em.; vruya cod. 
7 bhütadi] em.; bhutada cod. 8 svabhavanya] em.; svarbhavanya cod. 10 sanken] 
em.; sannko cod. 11 dasendriya] em. E; dasondraya cod. 11-12 dasendriya] em. E; 
dasondraya cod. 13 nin indriya] em.;ninirindriya cod. 13 savolas] em. : savkas cod. 
13 lavan] em.;lavanacod. 15 sumahur] em.;sumahucod. 16 lavanahankara] em.; 
lavan: honkara cod. 


2-4 tan vruh ikan buddhi ... kadi manhidop ya] Cf. TJ 10.16-17: buddhi tan pahidop / 
ikan buddhi ndan ahidop ya / kadi tan vruh ikan buddhi / ndan vruh ya kadi tan pacetanekan 
buddhi/ 6-10 sanke buddhi metu tahankara ... si bhütádi tamah svabhavanya] Cf. TJ 
12.7-8: tuhun pinakaparanti jugeka hananya de nin ahankara tri bhedanya / lvirnya / si 
vaikrta si taijasa si bhütadi / nahan ya ahankara // ahankara si vaikrta yeka buddhi sattva / 
ahankara si taijasa yeka buddhi rajah / ahankara si bhütàdi yeka buddhi tamah //; Vrh 
33.21-23: sañka rin buddhi motu tan ahankara / tolu prakaranya / lvirnya / sattvika / ra- 
Jasa / tàmasa / nahan bhedanya / si vaikrta yeka sattvika / si taijasa yeka rajah / si bhütadi 
yeka tamah / 11-13 yeka sanka nin manah ... upastha] Cf. TJ 12.9-11: ahankara si 
vaikrta yeka magave manah mvan dasendriya / lvirnya / caksu $rotra ghrana jihva tvak / 
nahan tan sinangah paficendriya naranya / vàk pani pada upastha payu yeka sinangah pañ- 
cakarmendriya naranya /; Vrh 33.23-25: sanka rin ahañkara «si vaikrta» motu tah manah 
lavan dasendriya / lvirnya / $rotra / tvak / caksuh / jihva / ghrana / vak / pani / pada / payu / 
upastha / 
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From the three constituents comes forth the intellect. Its characteristic is 
the perception of the external reality. The intellect is without sentience, and 
yet it serves the purpose of sentience.? To serve the purpose of sentience 
means that the intellect does not know, yet it is as if capable of knowing. The 
intellect is without thinking faculty, yet it is as if it thinks, for it came forth 
from the two principles. The two principles are: Soul and unevolved matter. 

From the intellect comes forth the self-identity, its characteristic is to 
preserve life*? and to relate [everything] to the own I. Further, the charac- 
teristics of the self-identity are three: the one modified, the one consisting 
of passion, and the one which is the origin of the gross elements. The nature 
of the modified self-identity is sattva. The nature of the self-identity consist- 
ing of passion is rajas.^ The nature of the self-identity which is the origin of 
the gross elements is tamas. Such are the characteristics of the self-identity 
in originating from the intellect. Their types are three. The modified self- 
identity is the origin from which the mind-stuff comes forth, together with 
the ten faculties. The ten faculties are: ears, skin, eyes, tongue, nose, mouth, 
hands, anus, reproductive organs, and feet. Such is the enumeration of the 
ten faculties. They are eleven with the mind-stuff. The characteristic of the 
mind-stuff is to ideate. 

Kumara spoke: 
[9] If you please, o Lord, is it not so that the mind-stuff, the intellect and the 
self-identity are identical? 

The Lord spoke: 


39. After emending the reading kamacetand, attested twice in the line, into makacetana, 
ie. cetanā provided with the prefix maka- ‘to have as’ or ‘to serve the purpose of" (this lat- 
ter meaning of maka- is attested more rarely and corresponds to the passive form pinaka-, 
cf. ZOETMULDER 1983:57-58). The corruption of makacetanà into kamacetana could have 
been caused by a copyist having thought of kamacetaná, and to have imputed to it a mean- 
ing such as ‘sentient due to desire (?). In support of my emendation I point at the form 
makacetaná attested in the Tattvajfiana in a similar context and meaning: bhatara mahu- 
lun makacetana san hyan atma / san hyan atma makacetana ikan citta | ika citta makacetana 
ikan ahankara “The Supreme Lord serves as sentience for the Holy Soul, the Holy Soul serves 
as sentience for the mind, the mind serves as sentience for the self-identity* 

40. A word has apparently been omitted between laksananya and lāvan; I have conjec- 
turally filled the lacuna with the sequence magave hurip, which I have drawn from a parallel 
in 218.3 defining self-identity as follows: yeka magave hurip, lavan prayatna mañaku jna- 
nanya. 

41. Iconjecturally inserted this sentence in the text, which is required in order to make 
the series of three items complete, supposing it was dropped due to scribal error. 
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dudi ika, apan laksananya tan pada, byaktanyan tan pa/da, yan kva linanta, 
nihan ikan buddhi adhyavasaya laksananya, adhyavasaya naranya, vruh nin 
ahala lavan ahayu, lavan niscaya ta ya, ikan ahankara yeka magave hurip, 
làvan prayatna mañaku jñananya, kunan ikan manah mamikalpa gavenya, 
linnya, kapan kunan papanguha lavan kahyunku, mvan syapa mapanguh- 
aknaku, apa karanankva kunan, ndi desa kapanguhanankva, nahan laksana 
nikan manah an pamikalpa, lavan umahas ta ya rin dasadeSa, nahan papale- 
nan i manah saken ahankara / lavan buddhi, 

ikan ta katalu, ya teka cinetana san hyan atma, anəhər pinakasadhanan 
pangrhita visaya, ikan srotendriya ya, hanen talina, ikan tvakindriya, ya ha- 
nen kulit, ikan caksuhindriya, ya hanen mata, ikan jihvendriya ya hanen 
ilat, ikan ghranendriya ya hanen hirun, nahan tan paficabuddhindriya na- 
ranya, ri denyan pakasahaya buddhin pangrhita vastuvisaya, pañcakarmen- 
driya naranya, ikan vakindriya ya hanen tutuk, ikan panindriya ya hanen 
tana/n, ikan padendriya ya hanen suku, ikan payvindriya ya hanen lot, ikan 
upasthendriya ya hanen bhaga purusa, nahan tan paficakarmendriya nara- 
nya, matannyan karmendriya naranya, apan makapürva karmeka nimitta 
nin atman pangrhita visaya ika, ika ta kabeh, ya ta dasendriya naranya, 


2 adhyavasaya | em.;andyavasayacod. 5 kapankunan] conj.;kapanakunnacod. 5 lā- 
van] em.;lalavan cod. 7 nikan] em.E;ninkacod. 10 pangrhita] em.; panpagrhita 
cod. 10 $rotendriya ya] em.;srotendrayà aya cod. 10 tvakindriya] em.; tvakindrayà 
cod. 11 jihvendriya] em.;jihvandriyà cod. 13 pangrhita] em.; pangrahit cod. 13- 
14 paficakarmendriya] em.; paücakamendriya cod. 14 vakindriya] em.; vaki,hndriya 
cod. 14 panindriya] em.; pahondriya cod. 15 payvindriya] em. E; pahvindriya cod. 
16 paficakarmendriya] em.; paficakamendriya cod. 17 karmendriya] em.; kammen- 
driya cod. 17 makapürvakarmekà] conj.;makapurvvavekaàmme cod. (post corr.) 18 pa- 
ngrhita] em.;pangrahit cod. 18 ikata] em.;ikakatacod. 18 yata] em.; ya tan cod. 


17-18 matannyan ... visaya ika | Cf. Vrh 33.88-90: umapa teki rva de bhatara majarakon 
indriya / umunguh lavan inungvan / apan ri hana nikan golaka ya ta nimitta nin atman 
pangrhitan visaya // 


2-3 nin ahala] post corr.; ni hala ante corr. 17 makapürva karmeka] makapurvvave- 
kamme post corr. ; makapurvvakamme ante corr. 
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They are different, for their distinctive characteristics are not the same. The 
evidence that they are not the same—if you would ask—is as follows: the 
characteristic of the intellect is the faculty of decision. Faculty of decision 
means: the knowledge of what is bad and what is good, and determination. 
The self-identity is what maintains life, and its knowledge is engaged in re- 
lating [everything] to the own I. Further, the activity of the mind-stuff is to 
imagine, [as when] one thinks: “When will I be united in wedlock with my 
beloved? And who will cause me to be united in wedlock with her? What 
will be my stratagem? Where is the place where I will obtain her? “2 Such is 
the characteristic of the mind-stuff as it imagines. And also: it roams about 
in the ten quarters of the space. Thus is the difference of the mind-stuff from 
the self-identity and the intellect. 

Those three are perceived in a conscious manner by the Soul and con- 
sequently they serve as means to grasp the external objects. The faculty of 
hearing, it resides in the ears. The faculty of touch, it resides in the skin. The 
faculty of sight, it resides in the eyes. The faculty of taste, it resides in the 
tongue. The faculty of smell, it resides in the nose. Thus are the five faculties 
of perception, [they are called thus] because they have the intellect as helper 
in grasping the physical sense objects. The five faculties of action are [as fol- 
lows]: the faculty of speech, it resides in the mouth; the faculty of grasping, it 
resides in the hands; the faculty of motion, it resides in the legs; the faculty of 
defecation, it resides in the anus; the faculty of reproduction, it resides in the 
female and male genital organs. Thus are the five faculties of action. The rea- 
son why they are called the five faculties of action is that they have action as 
prominent factor. It is the cause of the Soul in grasping the external objects. 
Those ones together are called the ten faculties. 


42. interpret the sentence in direct speech as referring to the thoughts of a man about 
his future partner, although the absence of a discernible context and the ambiguity inherent 
to the lexicon makes this translation somewhat uncertain. For instance, the form papanguh 
derives from the base pariguh (OJED 1259) ‘to come together, meet, live together, be united 
in wedlock’; but amanguh, kapanguh and pamanguh are glossed in OJED as passive verbal 
forms meaning ‘to find, meet with, obtain, meet, encounter, come upon; kahyunku, from 
hyun ‘wish, desire, love, can mean both ‘desire, wish; what one desires or wishes’ and ‘the 
beloved’ (OJED 663); karana (OJED 802) means ‘cause, reason but also ‘stratagem or ‘trick’ 
(comparable to upaya). Even though a more general translation of the passage is possible, I 
find the context of courtship the most probable. 
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tumambheh pvekan «buddhi» ahankara lavan manah, ya ta sinanguh tra- 
yodasakarana naranya, ya ta sadhana nin atman pangrhita visaya ika, karya 
nikan ahankara si vaikrta ika ka/beh, huvus ikata, 

nihan ta gave nika ahankara si bhütadi, hana pañcatanmatra naranya, 
sabdatanmatra, sparsatanmatra, rüpatanmatra, rasatanmatra, gandhatan- 
matra, nahan tan paficatanmátra naranya, amijil sanke ahankara si bhütadi, 
ikan ahankara si taijasa, yeka tumulun si vaikrta lavan si bhütadi, an pagave 
karya, 

nihan laksana nikan sabdatanmatra, tutupi talinanta, hanekan Sabda ka- 
rand, ya teka sabdatanmatra naranya, sparsatanmatra naranya, hana bayu 
madres kahido/p denta, huvus pvekan bayümirira kahidopta tisnya ri kulit, 
ya teka sparsatanmatra naranya, nihan tan ripatanmatra naranya, sampun 
sumurup san hyan aditya, hana tejanira kavokas atunu, ya teka rüpatanma- 
tra naranya, rasatanmatra, na, kady angan in vvan mamanan rasa mamanis 
mapahit, huvus pva ya hənti, hana ta rasanya kavokas rin tutuk, ya teka rasa- 
tanmatra naranya, nihan tan gandhatanmatra naranya, kady angan in hasap 
candana, agaru kunan, huvus lunha kukusnya, kavokas tan / gandha riya, ya 
teka gandhatanmatra naranya, nahan tan paficatanmátra naranya, 


2 pangrhita] em.; pangrahit- cod. 7 tumulun] em.; tumulu cod. 7 bhütàdi] em.; 
bhutada cod. 9 hanekan] em.;hanenkacod. 13 atunu] conj.;aturucod. 15 henti] 
em. ; hintà cod. 


7-8 ikanahankara ... karya] Cf. TJ 15.1-3: kunan laksana nikan ahankara si taijasa / yeka 
kadi vayuh laksananya / tumulun si vaikrta lavan si bhütadi / milu magave ekadasendriya / 
lavan paficatanmatra // ; Vrh 33.26-27: ikan ahankara si taijasa // yeka umilu mamotvakon 
karya nikan ahankara si vaikrta lavan si bhūtādi / 9-10 tutupi ... sabdatanmatra nara- 
nya] Cf. TJ 12.7-8: Sabdatanmatra naranya tutupi talinanta kalih / hana $abda karana / lit 
nikan $abda yeka sabdatanmatra naranya // ; Vrh 33.9-11: tutupana talinanta / hana $abda 
karan / litlit nikan Sabda karans / yeka Sabdatanmatra naranya/ 12-14 sampun sumu- 
rup... rupatanmatra naranya] Cf. TJ 12.9-11: rüpatanmátra naranya duvogi kalasandhya 
sumurup san hyan aditya kulvan / hana ta tejanira kavakas mātramātra / lit nikan teja yeka 
rupatanmatra naranya /; Vrh 33.34-35: huvus sumurup san hyan aditya / hana ta tejanira 
kavokas / litlit nikan teja katon / yeka ripatanmatra naranya / 
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Adding intellect,? self-identity and mind-stuff, they are designated as the 
thirteenfold organ. That is the means of the Soul to grasp the objects. All of 
them are the effects of the modified self-identity. Thus far about that. 

As follows is the activity of the self-identity which is the origin of the 
gross elements. There are the five subtle elements: sound, touch, form, taste, 
smell. Thus are the five subtle elements, originating from the self-identity 
which is the origin ofthe gross elements. The self-identity consisting of pas- 
sion, that helps the modified one and the one which is the origin of the gross 
elements in performing a task. 

The characteristics of the subtle element of sound are as follows. Close 
your ears. There is that sound which is heard. That is the subtle element of 
sound.^ '[he subtle element of touch: imagine that there is a strong wind; 
imagine its coolness on your skin after it has stopped blowing. That is the 
subtle element of touch. The subtle element of form is as follows: the Sun has 
already set. There is the remaining part of its light that is ablaze.*^ That is 
called the subtle element of form. The subtle element of taste: like when a 
man tastes either a sweet or a bitter flavour. When it is finished, the left-over 
of its taste is in the mouth. That is the subtle element of taste. 'The subtle 
element of smell is as follows: as when there is the smoke of sandal-wood, 
or of aloe; when their smoke has dissipated, their scent remains. That is the 
subtle element of smell. Thus are the five subtle elements. 


43.  Theaddition of buddhi, presumably left out by mistake, is required to make the sen- 
tence logically and doctrinally coherent. 

44. ‘That is to say, a very subtle and almost unperceptible sound: compare Vrhaspatitat- 
tva 33.9-11, defining sabdatanmatra as the finest part of the sound that is heard (litlit nikan 
Sabda karana) when the ears are closed. 

45. The points seems to be that light is still dimly visible when the sun has just set below 
the horizon: compare the parallels in Vrhaspatitattva 33.34-35 and Tattvajfiána 12.9-11. 
I have emended aturu ‘sleeping, dormant’ into atunu ‘ablaze, on fire (compare katuru > 
katunu: 324.14). The former word would make sense only if interpreted as a figurative 
description of the dormant (light of the) sun, but would still be somewhat redundant in the 
clause. 
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sanke paficatanmatra, motu tan paficamahabhtta, nihan kramanya, ika $ab- 
datanmatra pamotvaken akasa, gunanya Sabda, laksananya magave ugvan, 
saken sparsatanmatra, motu tan bayu, laksananya manulahakon, gunanya 
sparsa, saken rüpatanmatra, motu tan teja, laksananya prakasa panas, guna- 
nya rupa, saken rasatanmatra, motu tan apah, laksananya molas, gunanya 
rasa, nom prakara / nin rasamanis, apahit, apadas, asopot, ahasom, ahasin, 
yeka sadrasa naranya, sanke gandhatanmatra, motu tan prthivi, laksananya, 
maganal makakaya, gunanya ganda, nahan laksana nikan paficamahabhita 
kavruhana, kunan ika marañkəpana ikan vaneh, apan ikan i sor ya kabya- 
pakan de nikan i ruhur, ikan akasa mungv i ruhur, tumut ta bayu matannyan 
rva gunanya, sabda, sparsa, ika bayu mvan akasa byapaka rin teja, matan- 
nyan tolu guna nin teja, Sabda, sparsa, rü/pa, ikan teja lavan bayu akasa, 
byapaka rin apah, matannyan pat guna nin apah, Sabda, sparsa, rüpa, rasa, 
ikan tan apah, teja, bayu, akasa, byapaka rin prthivi, matannyan lima guna 
nin prthivi, sabda, spar$a, rupa, rasa, gandha, nahan laksana nikan pavor 
guna ikan paficamahabhtta, ya ta ginave bhatara bhuvana, 


1 metutan] em.;mtutacod. 2 pamatvaken akasa] em.; pamtvaken kasa cod. 3 motu 
tan bayu | em.;mtutabayucod. 6 nəm prakara | em.E;namaprakaracod. 6 rasamanis | 
em.; rasa manis em. E; rasanmis cod. 6 ahasom] em.E;ahisem cod. 9 apan ikanisor | 
em.; apaniikan sora cod. 10 nikan] em.;nikonncod. 10 mungvi] em. E; mvangva 
cod. 10 bayu] em.E;nayacod. 15 nikan] em.; ninkan cod. 


10-16 ikan akasa mungv i ruhur ... ya ta ginave bhatara bhuvana] Cf. TJ 13.13-14.2: ikan 
akasa mungv in ruhur / tumut tan vayu / ya ta matannyan rva guna nin vayu Sabda sparsa // 
akasa vayu teja / ya ta matannyan tiga guna nin teja Sabda sparsa rupa // akaša vayu teja 
apah / ya ta matannyan pat guna nin apah Sabda sparSa rupa sadrasa // akasa vayu teja apah 
prthivi / ya ta matannyan lima guna nin prthivi sabda sparsa rüpa sadrasa gandha //13// 
nahan laksana nikan paficamahabhüta an pavor guna / ginave andabhuvana de bhatara / 


9 ika marankopana ikan vaneh] ika marañkəpana ikan vaneh post corr.; ika vaneh ante 
corr. 10-11 matannyanrva] post corr.;rvaante corr. 13 Sabda, sparsa, rupa, | sabda, 
sparsa, rupa, post corr. ; sabda, rupa, ante corr. 15 spar$a, rupa, ] sparsa, rupa, post corr. ; 
sparsa, ante corr. 
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From the five subtle elements come forth the five gross elements. Their suc- 
cession is as follows: the subtle element of sound brings forth the atmo- 
sphere. Its quality is sound; its distinctive characteristic is to create space 77 
From the subtle element of touch comes forth the wind. Its distinctive char- 
acteristic is to set in motion; its quality is touch. From the subtle element of 
form comes forth the fire. Its distinctive characteristic is shining and heat; 
its quality is form. From the subtle element of taste comes forth the water. 
Its distinctive characteristic is wetness; its quality is taste. The kinds of tastes 
are six: sweet, bitter, hot, tart, sour, salty. Thus are the six tastes. From the 
subtle element of smell comes forth the earth. Its distinctive characteristic 
is coarseness and bodily concreteness; its quality is smell. Thus the char- 
acteristics of the five gross elements should be known. Furthermore, they 
come together matching one another, for those below are pervaded by those 
above. The atmosphere positions itself above. The wind follows. For this 
reason, their qualities are two: sound and touch. The wind and atmosphere 
pervade the fire. For this reason, the qualities of fire are three: sound, touch 
and form. The fire along with the wind and the atmosphere pervades the 
water. For this reason, the qualities of the water are four: sound, touch, 
form and taste. The water, the fire, the wind and the atmosphere pervade 
the earth. For this reason, the qualities of the earth are five: sound, touch, 
form, taste and smell. Thus are the characteristics of the five gross elements 
in combining with the qualities. These are caused to create the World by the 
Lord.” 


46. translate uñgvan as ‘space’ instead of ‘place, position (OJED 2125), for the expres- 
sion magave uñgvan appears to be based on the idea, found in Sanskrit sources, that akasa 
(atmosphere or ‘ether’) creates the space where the other elements are located; cf., e.g., 
Matangaparamesvaragama VP 19.6; Mrgendratantra VP 10.21; Parakhyatantra 4.110cd- 
111ab, etc. Note that the sources invariably use the term avakdsa, which can mean both 
‘place’ and 'space'; the passage of the latter source is translated by GOODALL (2004:264) 
as follows: ‘And the arising of ether is necessarily preceded by [that of] the subtle ele- 
ment “sound”. It is different from all four [other] elements because of its [providing] space 
(avakdsatah) akasasyapi yotpattih Sabdatanmatrapürvika // caturnam api bhütanam bhin- 
nam tadavakasatah. 

47. This clause appears to have two subjects, i.e. the pronoun ya (referring to what pre- 
cedes) and bhuvana. However, that the construction is not the result of a corruption is 
suggested by a parallel construction in the Tattvajfiana (13.11): ikan prthivi apah teja vayu 
akasa / ya ta ginave bhuvana de bhatara. In both texts the passive verbal form ginave ‘to be 
made’ makes sense only if understood as a passive causative, i.e. to be caused to make’. 
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Tagen akasa minduhur, + ya ta sinanguh andabhuvana naranya, devama- 
nusatiryak, nahan pinakesi nin andabhuvana, ikan i ruhur satyaloka, ikan 
i sor, yeka / mahaloka, i sor nin mahaloka, tapoloka, i sor nin tapoloka, 
janaloka, i sor nin janaloka, svahloka, i sor nin svahloka, bhuvahloka, i sor 
nin bhuvahloka, yeki kahanantanaku, rin bhühloka, naran ika saptadvipa, 
saptarnava, i sor nin bhühloka, ya teka saptapatala naranya, patungaltungal 
ni naranya nihan panavruhana, apatala, hana i sor nika, vetala, nitala, netala, 
gabhastitala, varatala, rasatala, nahan pa/tinkah nikan patala, i sor nika, yeka 
mahanaraka, kveh nika yeka tolu puluh rva<,> patapnya[,] maharaurava, i 
sor nin mahanaraka, yeki tamragardabha, tan và potan katunan teja, i sor 
nikan tamragardabha, ya tongvan san hyan kalarudragni, apuy dumilah sa- 
dakala, 


3 yeka) em. E; yaka cod. 5 kahanantanaku] em.; tahanantanaku cod. 5 ika) em: 
yike cod. 6 saptarnava] em.;saptavarnnavacod. 7 nihan] em.;nahancod. 10 tamra- 
gardabha] conj.; timiragarndama cod. 11 tamragardabha] em.; tamiragarddama cod. 
11 tongvan] em.E;tengvancod. 11 apuy] conj.; apva cod. 


2-5 ikan i ruhur satyaloka ... kahanantanaku rin bhühloka] Cf. SHH 2.2-7: bhühloka 
naran ikan bhuvana kahananta, i ruhur nikan muvah bhuvahloka i ruhur nikan bhuvahloka 
suvahloka, i ruhur nikan suvahloka janahloka, i ruhur nikan janahloka tapoloka, i ruhur 
nikan tapoloka satyaloka, i ruhur satyaloka mahaloka, i ruhur nikan mahaloka atyanta an- 
taloka, — 11-12 san hyan kalarudragni, apuy dumilah sadakala] Cf. TJ 14.14-15: san 
kalagnirudra apuy dumilah sadakala / 
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T Extensive, space rises upwards. T# That is designated as the Cosmic Egg. 
Gods, human beings and animals: these are the inhabitants of the Cosmic 
Egg. The one above is the Satyaloka. One step lower, there is the Mahaloka. 
Below the Mahaloka, there is the Tapoloka. Below the Tapoloka, the Janaloka. 
Below the Janaloka, the Svahloka. Below the Svahloka, the Bhuvahloka. Be- 
low the Bhuvahloka, that is your abode, my son, in the Earth. That means 
the Seven Continents and the Seven Oceans. Below the Earth are the Seven 
Underworlds. Their names should be known as follows, one by one: Apatala 
is below [all of] them, the Vetala, Nitala, Netala, Gabhastitala, Varatala, Ra- 
satala. Thus are the levels of the underworlds. Below them there are the 
Great Hells; their number is thirty-two, the Maharaurava is their roof.^ Be- 
low the Great Hells is the Tamragardabha,*° not clear, dark and lacking in 
light. Below the Tamragardabha is the place of the Fire of Kalarudra,?' a fire 
eternally blazing. 


48. The clause within cruxes (agar akasa minduhur in the codex) seems to be corrupt as 
it is incomplete and can hardly be the subject of what follows, picked up by ya ta. It might 
be the result of the mistake of a scribe influenced by the clause ikan akasa mungv i ruhur 
occurring above (222.10). A parallel passage in the Tattvajñana, just after the sentence 
quoted in the preceding footnote, reads arddha ruhur suminduhur matumpantumpanan 
laksananya / ikan tattva i ruhur pinakaguna de nin tattva i sor// nihan laksananya/ ikan 
akasa mungv in ruhur / [from here to 14.2 the text corresponds to DhPat 222.10-16, cf. my 
apparatus]. I suspect the reading arddha ruhur suminduhur to be corrupted; arddha (arddha 
Kha and adha Ga) might be conjecturally emended to urddha (= ürdhva, cf. OJED 2142), 
and the morphologically impossible suminduhur into saminduhur. The whole clause from 
urddha to laksananya would thus translate “the zenith [is] above, along with everything 
that raises upwards; its characteristic is [to be ordered] in layers' (taking laksananya to be a 
qualifier of saminduhur rather than of bhuvana in the preceding sentence). Although this 
passage provides us with some hints of the context, it does not enable one to reconstrue the 
original clause of the DhPat with any degree of certainty. 

49. I translate the substantive patap, provided with the clitic third person pronoun -nya, 
as ‘roof’ (cf. Modern Javanese atap, which, according to JED (57), is a regional, dialec- 
tal or non-standard form) rather than 'proper arrangement, right order' (OJED 1945), for 
maharaurava can hardly be taken as an adjective, being a well-attested name for (a partic- 
ular) hell in Old Javanese (cf. OJED 1086) as well as Sanskrit sources. My translation has 
rendered a slight emendation of the original punctuation necessary (e.g. from tlu puluh rva 
patapnya, maharaurava into talu puluh rva, patapnya maharaurava). 

50. For my emendation of tamiragarddabha (and tamiragaddarma occurring below) into 
tàmragardabha, cf. Part ur, p. 430. 

51. Here kalarudragni obviously corresponds to the Kalagnirudra well-known in San- 
skrit and Old Javanese sources. But that the word is not a corruption is suggested by the 
occurrence of a similar form in Sutasoma 117.3c: mahakalarudrágnirüpa. 
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isor nikà kulit nin andabhuvana, kumalun i sor i ruhur irinan, i sor nin kulit 
nin andabhuvana, ya tongvan san hyan $atarudra kumulilin iken andabhu- 
vana, iken kahananta ya ta patimbunan i / tattva kabeh, 

ndan laksana nikan tattva hana oke, kapva umyapakerikan tattva ma- 
ganal sanken riya, nihan kramanya, bhatara mahulun, byapaka rikan atma, 
ikan atma byapaka ri maya, ikan maya byapaka ri pradhana, ikan pradhana 
byapaka rin buddhitattva, ikan buddhitattva, byapaka rin ahankara, ikan ah- 
ankara, byapaka ri manah, ikan manah, byapaka rin dasendriya, ikan da- 
sendriya byapaka rin pañcatanmatra, ikan paticatanmatra, byapaka ri pañ- 
camahabhtta, na/han lvirnya, ya ta matannyan pinakapatimbhunan in tat- 
tva kabeh, ikan bhühloka kahananta manke, huvus mankana, 

inotinot mula nin carita, prastava nikan cetana san para, dumeh san yo- 
gisvara tan vanvan siddhi, ikan atma jonok mafietana, makanimitta mala, ya 
dumeh ya tan vruha ri jatinya, mahyun pva bhatara vruha ri jatinira, ya ma- 
tannyan veh ya mavaka, huvusnyan mavak, mabheda ta ya rva, lakilaki lavan 
anakobi, ya teka mamukti sadrasa, sadrasa naranya, amanis, apahit, / asopot, 
ahasin, ahasom, apodos, yeka sadrasa naranya, ya ta pinananya ininumnya, 
matamahan sukra rin anak laki, $vanita nin anakobi, ikan tan sukrasonita 
pinapanguhakonira lavan ikan kama, 


1 nika) em.; nikah cod. 2 tongvan] em, : tungvan cod. 4 nikan] em.; ninkan cod. 
14 vruha] em.;vrahacod. 14-15 matannyan] em.;matannyancod. 18 sukrasonita | 
em. ; sutrasonita cod. 


3 (ken kahananta ya ta patimbunan i / tattva kabeh ] Cf. TJ 14.5-6: ndan ikan bhürloka pa- 
timbunan in tattva kabeh /; Vrh 33.48: ikan prthivitattva ya patimbunan in tattva kabeh / 
17-18 matomahan ... sukrasonita] Cf. TJ 37.7-8: ikan sadrasa pinanan ininum de nin 
lakilaki / hanakobi / sari nikah pinanan ininum / yeka matamahan rah dagin gajih /; Vrh 
33.56-59: ikan sadrasa / ya teka pinanan ininum de nin lakilaki lavan anakbi / ya ta man- 
dadyaken hurip lavan Sarira / sari nikan Sarira / ya ta matamahan kama rin lakilaki / $ukla 
naranya vaneh / $onita rin anakobi / matamu pvekan suklasonita 


3 patimbunan] patimbhunan post corr.; patimbhunin ante corr. 6 ikan atma) ikann 
atma post corr. ; iykann ante corr. 
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Below it [there is] the external shell of the World, which surrounds below 
and above as well as on the borders. Below the shell of the world is the place 
ofthe Hundred Rudras, surrounding this Cosmic Egg. Here, the place where 
you are, it is where all the principles are piled up. 

Further, the characteristic of the principles that are here is that all of 
them pervade the principles coarser than them. Their order is as follows: 
the Sovereign Lord pervades the Soul; the Soul pervades the Maya; the Maya 
pervades the unevolved matter; the unevolved matter pervades the princi- 
ple of intellect; the principle of intellect pervades the self-identity; the self- 
identity pervades the mind-stuff; the mind-stuff pervades the ten faculties; 
the ten faculties pervade the five subtle elements; the five subtle elements 
pervade the five gross elements. Such is their nature. This is the reason why 
the earth, the place where you are now, serves as the place where all the prin- 
ciples are piled up. Enough about this. 

Now, remember the beginning of the exposition, the argument of the 
opponent concerning the sentient: the reason why the leader among yogins 
does not achieve perfection immediately** is that the Soul is engrossed in 
being aware [of the external objects], because it has maculation. This is why 
it does not know about its true nature. The Lord desires that it may know 
about its own nature. This is why He causes it to take a body. Once it has 
taken a body, its distinctions are two, male and female. They enjoy the six 
tastes. The six tastes are: sweet, bitter, tart, salty, sour, hot; these are called 
the six tastes. They are eaten and drunk by them, and turn into the sperm of 
the man and the blood of the woman. The sperm and the blood are caused 
by them to come together during love-making.^? 


52. Here the text coherently refers to a portion of the text occurring above (198.15- 
206.11), where the Lord and an opponent expound their views about the sentience or in- 
sentience of the Summum Bonum; and to Kumaras question as to why the realized yogin 
does not achieve oneness with Siva at once (212.1). The relevance of the former passage to 
the present context escapes me. 

53. Understanding kama ‘desire, love, affection, pleasure of the senses’ as an euphemism 
for the sexual act; otherwise, the translation may be... come together with passion. It is also 
possible, albeit less likely, that kama was understood by the author in a more technical sense 
as a substance indispensable for reproduction existing in the male. For instance, among the 
meanings listed by OJED (781), there is that of ‘semen virile’; this is supported by a passage 
of the Vrhaspatitattva (33.58): 'the essence of the body (i.e. the digested food) mixes with 
the sperm (kama) of man—its other name is sukla—and with the blood of the female sari 
nikan Sarira ya ta matamahan kama rin lakilaki, sukla naranya vaneh, sonita rin anakabi. 
The problem in the Dharma Patañjala is that kama, if understood to mean ‘sperm, will be 
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ikan sukrasonita hana ri garbhavasa, ya ta mavija, yan akveh ikan $ukra 
sanken sonita, yeka dadi lanan, yapvan akveh ikan sonita sanken Sukra, yeka 
dadi vadvan, yapvan pada kvehnya, ya ta dadi kədi, valavadi, ikan sukra 
ya dadi tahulan, otva/t sumsum, ikan $onità ya dadi rah dagin puhun vulu, 
ya sinañguh satkosa naranya, salvir nin makasukrasonita ya, mankana lvir 
ni janma, yan devata, yan manusa, yan pasu, yan paksi, sarisrpa, sthavara, 
mankanatah titahnyàn katon mamanun Sarira, ikan sabdatanmatra ya dadi 
talina, ikan spar$atanmatra, ya ta dadi kulit, ikan rüpatanmatra ya ta dadi 
mata, ikan rasatanmatra, yeka dadi ilat, ikañ gandhatanmatra ya dadi irun, 
ya tekà pinakongvan in indriya, 

sumahur san kumà/ra, 
[io] takarin (kan golaka sinanguh indriya sajña bhatàra, mankana lin san 
kumara, 

sumahur bhatara, 
dudü tekan golaka sanken indriya, aganal ikan golaka, ikan indriya suksma 
ika, nahan laksananyan duda, taha pih tungal ika indriya lavan golaka, yan 
mankana lihanta, mapekan maturu tan pangrhita visaya apan hana matanya 
tan panon, hana talinanya tan pañrəñn3, matanan masuku makerun, 


redundant with the Sukra mentioned in the same sentence. On the other hand, in the Tat- 
tvajñana (37.13-14, cf. my apparatus) the pair Sukra and sonita has been replaced by the 
pair kama and ratih, a grammatically masc. + a gramm. fem. word for ‘love’ or ‘passion. 


1 $ukra$onita] em.; sutrasonita cod. 1 Sukra) em: sutra cod. 2 $ukra] em.; sutra 
cod. 3 $ukra] em.;sutracod. 5 satkosa] conj.;sanken na cod. 5 salvir] em.; salvi 
cod. 5 makasukrasonita] em.;makasutrasonita cod. 5 lvir] em.;lvicod. 8 yata dadi 
kulit] em.;yakadadikulitcod. 10 pinakongvan] em.;panakaugvàn cod. 12 takarin] 
em.;tankarincod. 12 lin] em.;licod. 16 indriya] em.;indrayacod. 17 mankana] 
em.;kanacod. 17 pangrhita] em.;pangrahit cod. 18 makerun] em.; materun cod. 


1-3 yan akveh ... valavadi] Cf. TJ 37.10-13: yekakveh ikan kama saken ratih / yeka dadi 
lanan / yan akveh ikan ratih saken kama / yeka dadi vadon / yapvan samakveh ikan kama 
lavan ratih / yeka dadi kodi / valavadi kunan /; Vrh 33.61-64: yan makveh ikan $ukla sanken 
Sonita / lanan tomahanya / yan makveh ikan $onita sanke $ukla / yeka tomahan vadvan / 
kunan ya pada kvehnya ikan suklasonita / yatika janmantarapurusa naranya kodi valavadi 
hara tmahanya 3-5 ikan $ukra ya dadi tahulan ... satkosa naranya] Cf. TJ 37.13-14: 
kunan ikañ kama / yeka dadi tahulan / hotot / puhun vulu / ikan ratih / yeka matomahan 
rah dagin gajih /; Vrh 33.64-67: ikan $uklatemahan ya tahulan / odvad / sumsum / ikan 
Sonita dadi dagin / rudhira / carma / talu saken lakilaki / talu saken anakobi / yeka sinanguh 
satkoša ñaranya 


2 akveh] akveh post corr.; akvah ante corr. 3 kodi, valavadi, ikan | kdi, valavadi, ikan 
post corr. ; kdi, ikan ante corr. 4 Sonita] sonita post corr. ; sota ante corr. 
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Sperm and blood are in the womb. It (the womb) has a seed. If the sperm is 
more abundant than the blood, it becomes male; if the blood is more abun- 
dant than the sperm, it becomes female; if their quantity is the same, it be- 
comes an emasculated man or an unfeminine woman.“ The sperm becomes 
bones, muscles, marrow. The [female] blood becomes blood, flesh, body 
hair. These are designated as the six sheats, they form everything consist- 
ing of sperm and blood. Thus is the nature of the incarnated beings, either 
deities, human beings, domestic animals, birds, creeping animals orimmov- 
able beings. And thus is their condition as [their] body is seen to take shape. 

The subtle element of sound becomes the ear; the subtle element of touch 
becomes the skin; the subtle element of form becomes the eye; the subtle 
element of taste becomes the tongue; the subtle element of smell becomes 
the nose. These are the things that serve as places for the senses. 

Kumara spoke: 

[10] If you please, o Lord, is it not so that the organs” are called faculties? 
Thus spoke Kumara. 

The organs are different from the faculties. The organs are coarse; the 
faculties are subtle. Thus is the characteristic of their difference. If you would 
speak thus: “No! The organs and the faculties are one in kind, how could it 
be that one who sleeps does not grasp the objects, for there are his eyes which 
do not see, there are his ears which do not hear, and he has hands, feet and 
a nose [even though they do not carry out their tasks]. 


54. OJED (838) glosses kadi as ‘emasculated, eunuch’ and valavadi (2180) as ‘explained: 
“a woman and not yet a woman” Prob. Skt abala, impotent, and vadhri, castrated. The 
sequence kadi valavadi is used in an identical context in the Vrhaspatitattva, the Tattvajnia- 
na and the Slokantara (cf. my apparatus); the last text employs the two words to explain 
the Sanskrit sequence Klivo “balo vadhrih, as follows: naranya kadi, valavadi naranya stri 
tan stri—‘kliva (from kliba, emasculated) means eunuch, valavadi means a woman and yet 
not a woman. Vrhaspatitattva 34 explains kadi and valavadi as janmantarapurusa, which 
would translates as ‘transsexual. This is the way the Balinese man of letters LD.G. CATRA 
(p.c., June 2007) understands valavadi, translating it into Bahasa Indonesia waria. I believe 
that the ancient authors might have wanted to describe a hermaphrodite, and yet used Old 
Javanese words denoting a male and female being who underwent modifications of his or 
her sexual organ. 

55. For a discussion of the translation of golaka as ‘organ, in contrast to the original San- 
skrit meaning ‘ball, globe; cf. Part ur, pp. 455-458. 
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ya matannyan savisaya rin suksma, apan ikan manah ya tinut nin indriya, 
naha/n byaktanyan dudü ikan indriya sanke golaka, 

sumahur san kumara, 
[11] apa dumeh ikan maturu mataguh huripnya sajfia bhatara, apan hilan 
tuturnya, kevala lupa juga svabhava nin turü, mankana lin san kumara, 

sumahur bhatara, 
ikan paficabayu yekanun pinakahurip, apan ya ika mamanun Sarira, nihan 
kramanya, hana nadi naranya, otvat ni Sarira, hana hagèn hana damit, bun- 
kah lunguhnya ri hayahayahan, minduhur taka ri pusar, mapan ta ya mare- 
n suku, hana maren valakan hana maren tanan, hana / minduhur maren 
gurungurunan<,> tolu prakara nin gurungurunan, ida naran ikan i tenon, 
yeka dalan i sakul, pingala ikan i kivan<,> yeka havan ni vvay, susumna ikan 
i tenah, yeka havan i bayu, nahan laksana nikan pinakagurungurunan, hana 
ta pannya vaneh minduhur toka ri mata, lavan rin talina, ikan dudu gate 
ruhur minduhur, yeka taka ri vunvunan, ya sinanguh sivadvara naranya, 
yeka tumuluy token gagar i valakan, ikan nadi malit kabeh, yeka mamonuhin 
kulit manuvuhakon / vulu, nahan lvir nika nadi rin Sarira, 

ikan tan nadi kabeh, yeka pinakongvan i paficabayu naranya, ri dadinyan 
lima gavenya, matannyan lima kveh nin bayu, nihan naranya, prana, apana, 
samana, udana, byana, 


4 huripnya sajna] em.; hurip:npa sajña cod. 8 nadi) em.E;napicod. 8 damit] em: 
dmət cod. 9 lunguhnya] em.; luhnya cod. 9 mapan) em.; mapa cod. 12 havan] 
em.;lavancod. 12 vvay] em.E;vvancod. 14 lavanrin] em.;lavanincod. 15 yeka] 
em.; yetacod. 15 vunvunan] em.;vuvunancod. 16 nadi) em.;nad3 cod. 16 malit] 
em.; malità cod. 16 mamanuhin] em.; mamnuhan cod. 17 nadi) em. E; nabi cod. 
18 nadi) em. E; nabi cod. 


8-11 hana nadi... talu prakara nin guruñguruñan ] Cf. Vrh 36: hana ta nadi naranya rin 
Sarira / odvad magon adomit / i sor nin pusar bunkah lunguhnya / uminruhur ta yen pusar / 
nkana ta yan mapan atata uminruhur / yeka vit nin gurungurunan / tolu prakaranya // 
11-12 ida haran ikan i tonon, yeka dalan i sokul] Cf. SHK (Saiva) p. 43, line 1: ida ha- 
van iñ səkul hulam /; TJ 38.15-16: ida naranya ikan nadi tenon / avan in sokul vruh sma 
lunlanan token lot /; KBNW 11.702 (Vd. 8): annavaha naranikan gurungurunan in tonon / 
yeka havan in sokul /; KBNW 11.702 (fragm. Wariga): ida nadi tenon marga nin sokul / 
12 pingala ikan i kivan<,> yeka havan ni way ] Cf. SHK (Saiva) p. 43, line 1: pingala avan 
in bañu /; TJ 38.16-17: pingala naranya ikan nadi kiva / avan in vvay vruh sma lunlanan 
taken huyuhuyuhan /; KBNW 11.702 (Vd. 8): pingala / ña / gurungurunan in kiva /; KBNW 
11.702 (fragm. Wariga): pingala nadi kiva / marga nin toya lavan tvak/ 12-13 susumna 
ikan i tenah, yeka havàn ibayu] Cf. TJ 38.17: susumna naranya ikan tanah / havan in vayu 
matolu /; KBNW 11.702 (fr. Wariga): susumna / ña / nadi təñah / marga nin bayu 
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The reason why they have the same object in the subtle is that the mind is 
followed by the faculties. Thus is the evidence that the faculties are different 
from the organs. 

Kumara spoke: 
[11] If you please, o Lord, for what reason does one who sleeps adhere firmly 
to life? For his consciousness is vanished and the nature of sleep is uncon- 
sciousness only. Thus spoke Kumara. 

The Lord spoke: 
The five breaths, they serve as means to live, for they make up the body. Their 
order is as follows: there are the vessels—the veins of the body. ‘There are the 
big and there are the small. Their location is the lower parts, in the bladder,*® 
rising in the navel and branching down to the feet. There are some going in 
the back, there are others going in the hands; there are yet others rising to 
the throat-vessels.*” The throat-arteries are of three kinds: ida, the one to 
the right, that is the way of cooked rice;>* pingald, the one to the left, that is 
the course of water; susumná is in the middle, that is the way of the air. Thus 
are the characteristics of the throat-vessels. There are some other branches 
of them, rising up to the eyes and ears. The others are going above, rising up. 
They go up to the crown of the head; that is designated as the door of Siva. 
It goes straight on to the spinal column. The vessels, all of them are subtle. 
They fill the skin and make the hairs grow. Thus is the form ofthe vessels in 
the body. 

All the vessels serve as places for the five breaths. Because their tasks 
are fivefold, therefore the number of the breaths is five. Their names are as 
follows: pràna, apana, samana, udana, byana. 


56. OJED (426) lists only ayah ‘urine and uyuh (2158), of identical meaning, from which 
poyuhoyuhan = ‘bladder’; in KBNW 1.344b uyuhuyuhan is linked to ayahayahan and glossed 
as ‘bladder’ (with a question mark). 

57. Thus I translate gurungurunan, which here, as well as in Vrhaspatitattva 36.3, is ap- 
parently to be understood in the plural; contrast OJED (562) s.v., which translates ‘throat, 
gullet’ 

58. That is, the way through which food is conveyed to the stomach. 
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<ikan bayu si prana, ya ta> matannyan umadagi ikan paficabayu kabeh pra- 
yatna ruməgəp gavenya, mvan pinakosvasa gavenya vaneh, ungvan ika ri 
dada, ri hirun hinanya i ruhur, ikan bayu sy apana, yeka mungu ri silit, 
ri pusar hinanya vaneh, i ruhur, uminsor token suku/, gavenya asorakon 
pinanan, matomahan tahi, ikan ininum matomahan ayah, nahan gave nikan 
bayu sy apana, nihan gave nikan bayu si samana, yeka hana ri hati, ga- 
venya umava sari nikan pinanan ininum, ri sarvasandhi kabeh, sari nikan 
pinanan vinehnya matamahana hampru, sari nikan ininum, ya vinehnya 
matomahana rah, sari nikan inambun vinehnya matomahana rohak, nahan 
gave nikan bayu si samana, nihan gave nikan bayu si udàána, sakveh ni bya- 
para mindu/hur, manodapakon mata van anolapinya nahan gavenya, ikan 
bayu si byana, yeka mungv in sarvasandhi kabeh, gavenya yekamava matuha, 
làvan manhilanaken inak ambhok, nahan bheda ni gave ni bayu, ya matan- 
nyan pañcabayu pananguh san pandita, 

hana ta pratyekanya vaneh naranya, naga, kurmara, krkara, devadatta, 
dhanafijaya, 


1 umadəgi] em.; udəgi cod. 3 ruhur] em.;ruhurn cod. 4 ruhur] em.; ruhun cod. 
4 uminsor] em.;umisorcod. 5 nahan) em.; nihan cod. 7 umavasàrinikan] conj.; 
umasairikan cod. 7 ininum] em.;inum cod. 8 vinehnya] em.;vinenyacod. 10 gave 
nikan] em.;gavenyakancod. 11 manedapakon] em.;mindapakencod. 11 anolapinya] 
conj.; anlupiü cod. 11 nahan] conj.; nag cod. 12 mungv in] em.; mungvan cod. 
12 matuha] conj.; mahatuha cod. 13-14 matannyan] em.;matanyancod. 15 pratye- 
kanya] conj.; pratyanya cod. post corr. ; pratyaksanya cod. ante corr. 15 kürmára] em: 
kummara cod. 15 krkara] em.; kraktàra cod. 


1-3 «ikan bayu si prana, ya ta» ... hinanyairuhur] Cf. TJ 39.1-3: vayu si prana hanen 
pusuhpusuh i dada hinanya / umadi manlakvan vayu kabeh / pinakajiva / pinakosvasa pak- 
nanya //; Vrh 41.1-2: ikan vayu si prana / yeka hanen tutuk lavan rin irun pinako$vàsa ga- 
venya / ri dada hinanyaisor 7-9 sari nikah pinanan ... rohak | Cf. Vrh 43.1-3: sari nin 
pinanan / yeka vinehnya matamahan ampru / sari nikan ininum / yeka vinehnya matoma- 
han rah / sari nikan inambun / yeka vinehnya matamahan rahak 11 nihan gavenya kan 
bayu si udana ... nahan gavenya] Cf. TJ 39.1-3: udana naranya / ikan vayu hanen vun- 
vunan / anulahaken mata / lavan tutuk pakonanya //; Vrh 44.1-2: kunan si udanavayu 
hanen vunvunan / gavenya ñkana / magave kalap nin mata 11-13 ikan bayu si byana ... 
inak ambhok] Cf. TJ 39.7-8: vyàna naranya / ikan vàyu hanen sarvasandhi / ahulahakon 
Sarira mvan humavas tuha pati pakonanya //; Vrh 45.1-3: ikan vayu si vyana hanen sarvan- 
gasandhi / gavenya nkana / lumaku / lumimbay / mangamoel / saprakara nin mangulahakon 
sarvasandhi nin avak lavan magave lupa kopa mvan vrddha // 
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The prana breath,?? that is the cause for all the five breaths to be in function, 
performing with great care their tasks; and its other task is to serve as a means 
of breathing out. Its place is in the chest, its upper limit is in the nose. The 
apana breath resides in the anus. In the navel is its other limit, the upper 
one, going down as far as the feet. Its function is to push down what is eaten, 
which turns into excrement, or what is drunk, which turns into urine. Such 
is the task of the apana breath. The task of the samana breath is as follows: it 
is in the liver, its task is to bring the essence of what is eaten and drunk to all 
the limbs of the body. The essence of what is eaten is transformed by it into 
gall, the essence of what is drunk is transformed by it into blood, and the 
essence of what is smelt is transformed by it into phlegm. Thus is the task of 
the samana breath. The task of the udana breath are as follows: [to cause] 
all the bodily activities to move upwards, to make the eyes wink and blink;® 
thus are its tasks. The bydna breath resides in the whole body. Its task is 
to bring about aging, and also to annihilate the pleasant feelings. Thus is the 
division of tasks of the breaths. That is the reason why they are designated 
as the five breaths by the masters. 

There is also another enumeration,” namely: naga, kürmara, krkara, de- 
vadatta, dhanafijaya. 


59. The addition of this clause is required in order to provide the context and satisfy the 
requirements of grammar; otherwise, matannyan would have no referent. 

60. The form analapi, which I have emended from arilupi, may be traced to the base kalap, 
attested in a parallel passage of the Vrhaspatitattva (44.1-2): magave kalap nin mata ‘[The 
udana breath] causes the movement of the eyes’; the base-word kalap, however, is not found 
in OJED, which lists kalab (841) instead and glosses it as a rapid flapping movement, flut- 
tering, undulating, flickering, weaving, flying (hair): 

61. The rationale behind the conjectural emendation of °lapiñ nag gavenya into “lapinya 
nahan gavenya is that ñ is phonetically close to nya; and that the grapheme g may be easily 
confused with n (hence, nag > nan > nahan). 

62. None of the meanings of pratyaksa listed by OJED makes sense here. I emend the 
word into pratyekanya ‘one by one, each one; enumeration one by one, specification, dis- 
tinction (OJED 1413), also on account of the fact that a ‘cross’ appears above the cluster 
ksa, apparently to cancel it. For a similar use of pratyeka, cf. Vrhaspatitattva 6.9 and 25.5. 
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ikan bayu si naga yeka matvab, si kurmara, yeka mangave kətəgkətəg ri avak 
kabeh, si krkara yeka mangave vahin, si devada/tta yeka manvab, si dhanan- 
jaya yeka masabda, lavan tan hilan ika sanken Sarira, yan takan pati, yeka 
manher i vankay, nahan laksana nikan bayu an pinakahurip, ya dumeh ikan 
maturü tan mati, apan ikan bayu tamolah cinetana nin atma, yapvan mari 
ikan atma cumetanen ya, ikan bayu yan mankana, ya sinanguh mati na- 
ranya, len sanken rika, ikan nadi kahanan ikan bayu kunan vikara, mati 
atah naranya, kady angan in pinaran rinacun, athava tibra nin lara / kunan, 
nimitta ni nadi vikara, ya nimitta nin pati vaneh, 

sumahur san kumara, 
[12] apa dumeh nin atma mari cumetanerikan bayu sajña bhatara, lavan apa 
dumeh nin kalara taka, 

sumahur bhatara, 
nihan prastava nikan atma an mari cumetanekan bayu, hana dharmadharma 
naranya, dharma naran ikan gave hayu, adharma naran ikan gave hala ikan 
tan dharmadharma, ya tekan ginave nin janma, ya teka maphala, yan agèn 
gavenya hala sanken gave hayu, ya nimittanyan panhidap lara, yapvan agan 
ikan gave hayu sanke gave hala, ya / nimittanyan panhidap suka, yapvan 
pada gavenya hala mvan hayu, ya hetu nikan sukadukan kapangih de nin 
janma, sədəñ pva ya mamukti karmaphala, sumambi ta ya mamanun kar- 
maphala muvah apan gave halahayu satatalvir nikan karmaphala, hana ta 
karma mone ginave sadhananya, mone kabhukti phalanya, hana ta karma- 
phala manke ginave sadhananya, hələm ri janma sovah yan kabhukti pha- 
lanya, apa byaktinya nihan, kady angan in masavah, vadva, masambevara, 


1 yeka] em.; heka cod. 1 matvab] em.; matyab cod. 1 kūrmāra] em.; kummara 
cod. 2 krkara] em.;ktaktaracod. 5 tamolah] em.;tomolah cod. 7 ikan] em.; ika 
cod. 7 nadi) em.;naphicod. 9 nadi) em.;naphicod. 11 atma mari] em.;anmari 
cod. 11 cumetanerikan] em.;numetanerikan cod. 14 cumetanekan] em.;cumetaneka 
cod. 18 ikan gave hayu] em.;ikam agave hayu cod. 18 panhidop] conj.; pagave cod. 
21 halahayu] conj.; hayu cod. 21 satatalvir] em.; satartalvi cod. 


1-4 si krkara ... manher i vankay] Cf. Vrh 46.2-4: ikan vayu si krkara magave vahin / 
ikan vayu si devadatta manhvab gavenya / ikan vayu si dhanafijaya yeka magave Sabda / ri 
kala nin pati tan molah ri vankay ikan vayu si dhanafijaya/ 2-3 ikan bayu si naga ... si 
dhanafijaya yeka masabda] Cf. TJ 39.11-13: vayu si naga / magave matəb [Ed. vatob] / ikan 
vayu si kurma / magave kotor / klut in Sarira / ikan vayu si devadatta / magave nob pako- 
nanya / ikan vayu si krkara / magave vahin pakonanya / ikan vayu si dhanafijaya pinakasabda 
pakenanya // 


11 cumetanerikan] numetanerikan post corr. ; nutanarikan ante corr. 24 masavah, vadva | 
masavah, vadva post corr. ; masavah vadva ante corr. 
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The naga breath belches. The kürmara causes the movements in the whole 
body. The krkara causes sneezing. The devadatta breath yawns. The dhanañ- 
jaya emits sounds, and it does not vanish from the body when death comes; 
it remains in the corpse. Thus are the characteristics of the breaths in serv- 
ing as the means to live. The reason why one who is sleeping does not die is 
that the Soul is constantly conscious of the breaths. If the Soul ceases to be 
aware of them, the breaths as such, that is designated as dying. And also if 
the vessels, the places where the breaths reside, are damaged, that means to 
die, like when one is hit by a weapon, poisoned, or afflicted by intense pain. 
The cause of damage for the vessels, that is also the cause of death. 

Kumara spoke: 
[12] If you please, o Lord, what is the cause for the Soul to cease being aware 
of the breaths? And what is the cause that suffering occurs? 

The Lord spoke: 
The cause of the Souls ceasing to be aware of the breaths is as follows: there is 
right-and-wrong. Right means doing good, wrong means doing bad. Right- 
and-wrong, that is what is done by the human beings. That is what bears 
fruit. If their bad deeds are greater than the good deeds, that is the cause of 
experiencing pain. If the good deeds are greater than the bad deeds, that is 
the cause of experiencing pleasure. If their good and bad deeds are equal, 
that is the cause for pleasure and pain to be met by the human beings. It is 
while one experiences the fruits of karma that one accumulates at the same 
time karmic fruits again, for always doing good and bad takes the form of 
the fruits of karma.®* There is the karma whose realization® is effected in 
the present: its fruits are experienced in the present. There are the fruits of 
karma whose realization is effected in the present, [but] it is in the future, in 
another birth, that its fruits are experienced. What is the evidence of this? 
As follows: like in the case of cultivating a rice-field, [being a] troop, being 
engaged in trade. 


63. I replace pagave, which is likely to have been written by mistake, with panhidap, which 
is required by the context and was also found in the preceding line. 

64. The emendation of hayu into halahayu is required in order to make the statement 
more general, for both bad and good deeds (and not only the latter) result in karmic fruits. 
65. Here, as well as in several other instances in the text, sadhana appears to have retained 
its Sanskrit primary meaning of ‘accomplishment, fulfillment or ‘fruit, result’; contrast 
OJED (1586), which glosses ‘means, religious practices’; ‘master, conqueror’ etc.; ‘wealth, 
money. 

66. Or, simply, a ‘subject’ or ‘follower’ (of the King?). 
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pari phala nin masavah, damak phala ni vadva, tovas phala ni sambevara, 
na/han byakti nikan karmaphala mane, ndya karmaphala hələm phalanya, 
hana karma ginave manke ndatan vanan maveh phala manke, apa dumeh 
yan mankana, tan vanan maveh phala manke, apan akveh inapeksanya, ya 
teka mapan i janma sovah, ikan kabhukti manke, yeka phala nikan karma 
nuni, ri janmantara, ikan phala bhinukti manke, ya teka hanti bhinukti man- 
ke, yan mahala, yan mahayu, padeka ban phalanya kabeh, ya ta hetu nin 
atma mari cumetanekan kan bayu ri Sarira, padanya / kady angan in apuy 
manunvi kayu, yapvan hənti ikan kayu, pajah ta pratyaya nikan apuy, man- 
kana teka atma, an phala nin dharmadharma ya mamanun Sarira, lavan urip, 
honti pva ikan karmaphala, ya ta hetu nin pati apan tan hanan bhinukti nin 
atma, 

nihan sahur san para, kadi karmaphala katah mamanun hurip, mvan tan 
ika hetu nin sukaduka bhinukti de nin janma, matannyan mankana, apan 
tan katon ikan karmaphala rin janma, ya matannyan tan hana karmaphala 
naranya, apan tan byakta ya, yan kva lina san p/ara, ya don ikan pramana 
talu pinintonaken nüni pürvaka pratyaksapramana, anumanapramana, āga- 
mapramana, 


4 maveh] em.;mavencod. 5 nikan] em.;nikacod. 6 hanti] em.;hintacod. 7 hanti | 
em.; honta cod. 8 cumetanekan] em.; cumetavanakancod. 9 manunvi] em: ma- 
nundi cod. 9 pajah ta pratyaya] conj.; pjah prativiya ta cod. 11 honti] em.; hinti cod. 
11 hanan bhinukti] em.;hanabhinukticod. 15 ikan] em.;inkancod. 15 matannyan | 
em.;matanyan cod. 16 kva] em.;kacod. 17 pürvaka] em.;parvvaka cod. 


1 phala ni] pala ni post corr. ; pa ni ante corr. 
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Paddy is the fruit of cultivating a rice field; an apanage is the fruit of the 
troop;°%7 a gain? is the fruit of the trade. Thus is the evidence of the fruits of 
karma in the present. What are the fruits of karma whose fruits are in the 
future? There is karma which is effected in the present, but it is not able to 
produce fruits in the present. For what reason is this so? It is not able to 
produce fruits in the present, for a great number [of fruits] has to be taken 
into account by it. That is the cause? of another birth. Those that are ex- 
perienced now, they are the fruits of the past karma, [produced] in another 
human birth. The fruits which are experienced now, they are experienced 
now in a complete manner; whether bad or good, all their fruits are equally 
used up. This is why the Soul ceases to be aware of the breaths in the body. 
For example: like the fire burning wood. If the wood is consumed, the con- 
current occasion? of the fire is dead. The Soul is likewise. The fruits of 
right-and-wrong shape body and life. The fruits of karma being finished, 
that is the cause of the death, for there is nothing that is experienced by the 
Soul. 

The reply of the opponent is as follows: "How is it possible that the fruits 
of karma themselves bring into existence life? And furthermore, they are 
surely not the cause of pleasure and pain experienced by human beings. The 
reason for this being the case is that the fruits of karma are not seen in the in- 
carnated beings. The reason why the so-called fruits of karma do not exist is 
that they are not proved’ If the opponent would speak thus, [I would reply:] 
that is the purpose of the three valid means of knowledge which have been 
pointed out before, above: the valid means of knowledge of direct percep- 
tion, the valid means of knowledge of inference, the valid means of knowl- 
edge of reliable testimony. 


67. OJED (387), s.v. damak 1, gives ‘gift, piece of land given by the king, apanage. 

68. This seems to be the more appropriate translation of tavas here; OJED (1998) gives 
'reward, compensation, result [...]* 

69. Thus I translate mapan, which is regarded by OJED (1115) as identical to apan and 
pan “for, as, because: 

70. Emending prativiya ta into ta pratyaya; the latter word, denoting a ‘cooperating cause 
or concurrent occasion (OJED 1413 s.v. pratyaya 2), perfectly fits in the context. The point 
is that without wood fire cannot arise, for in order to be produced a concomitance of wood 
and an instigating cause (e.g. the rubbing of a fire-drill) is needed. The relevance of this 
example (on which, cf. Part 111, p. 546-550) to the present argument is that, without the 
fruits of karma, the Soul ceases to be aware of the body (that is to say, of the breaths) and 
life ceases to exist, just like a fire ceases to exist when the wood has been completely burnt. 
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ikan aganal, ya kavanan de nikan pratyaksapramana, ikan suksma ya ka- 
venan de nin anumanapramana, kady angan in kavuvus san para, anuma- 
naprasiddha irikan karmaphalan bhinukti de nin janma, sumahur san para, 
tan byakta naranikatah, apan tan vartamana ri rat kabeh, apan pratyaksapra- 
mana juga ri kami, yan kva lina san para, nihan san hyan aditya/, vartamana 
katon de nin rat kabeh, san motu vani kari sira motu manke, athava dudu ku- 
nan, yapvan dudü san mətu veni lavan san motu manke, apa pva yan manke 
manke, tan papalenan pva rüpanira, apan ivaniven rupanira nalitanira tuvi 
pada, lavan pada panasnira, tejanira, sumahur san para, tungal kota san hyan 
aditya, san motu vani, sira matu manke, yan mankana lina san para, ndi ta 
havannira manavetan, apan sumurup kulvan sira vani, sumahur san para, 
sumurup i sor i lamah, havanira yan maluy manavetan, yan man/kana lina 
san para, ndi ta kitan ton sira maluy anavetan, lumaku i sor in lomah, ya 
kitanajaraken tan tinonya naranya, adva kitan yat amramanapratyaksa juga, 
apan tan katon san hyan aditya, maluy anavetan, 

mankana pva ya, ya matannyan hana pramana naranya, anun prasiddha 
ri kahidopan nikan vastu tuhutuhu, huvus rumuhun ikan suksma, iken pva 
ikan karmaphala, atyanta süksmanya, ya ta matannyan anumanapramana 
paniddhanta ri hananya, apan byaktanyan hana, ni/han kan sukaduka ka- 
panguh de ni janma, lavan rüpanya tan pada, 


1-2 kavonan] em.;vnamcod. 2 kavuvus] em.;kovuvuscod. 2-3 anumanaprasiddha ] 
em.;anumaànapraniddà cod. 3 karmaphalan bhinukti] em.;karmmapalanabhinukti cod. 
6 san motu voti] em: samt vini cod. 7 san motu vani] em.;samtu vini cod. 7 san 
motu manke] em.;samtu mankecod. 8 ivonivon] em.;ivonvocod. 10 san motu vani | 
em.;samtu vəñi cod. 11 havannira] em.;hanniracod. 12 maluy] em.; malvaya cod. 
13 maluy anavetan] em.; maluy:navetan cod. 13-14 yakitanajarakon] em.; ya tikana- 
jaràken cod. 14 kitan yat] em.;kitanyak cod. 15 tan] em.;kancod. 16 anunprasid- 
dha] em.;anuprasidda cod. 17 tuhutuhu] em.;tutuhutuhucod. 19 kan] em.;ka cod. 
20 rüpanya] em.; rapanya cod. 


5-6 nihan san hyan aditya ... motu mañke ] Cf. Vrh 52.27-29: nihan san hyan aditya anun 
pratyaksa katon / vruh kita ri sañka nira lavan surupan ira / vetan sankanira / kulvan suru- 
panira / yapvan kva linanta vih / rasika san motu vəñi / karika san motu manke/ 7 yapvan 
duda san motu vəñi lavan san motu manke] Cf. Vrh 52.31-32: taha dudu san motu vani / 
dudü san metu manke 


1 kavanan] kavnan post corr. ; kanvnan ante corr. 
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The coarse is within the scope of the valid means of knowledge of direct 
perception. The subtle is within the scope of the valid means of knowledge 
of inference. As in the case of the utterance of the opponent, the fruits of 
karma are determined”* by inference, as far as their being experienced by 
the human beings is concerned. The opponent speaks as follows: "Ihat is 
not called evidence, for it is not present in the whole world, for only the valid 
means of direct perception is [admitted] among us. If the opponent would 
speak thus, [I would reply] as follows: the Sun is present, being seen by the 
whole world. Is the one that rose yesterday the same as that that rises now, 
or is it different? If the one that rose yesterday is different from the one that 
rises now, what is then [the sun that] is [rising] just now here? Their forms 
are not different, for their forms are hardly distinguishable; their nalita’ 
is really the same, and the same are their warmth and their shining power. 
The opponent speaks: “One and only is the Sun: the one that rose yesterday 
is the one rising now. If the opponent would speak thus, [I would reply:] 
where is its course while it moves to the east? For last night it set in the west. 
The opponent says: “It sets. Below the earth is its course when it returns to 
the east: If the opponent would speak thus, [I would reply]: where are you 
when you see it going back to the east, moving below the earth? You teach 
something that is not seen, therefore you are wrong if you use only direct 
perception as a valid means of knowledge,’> for the Sun is not seen when it 
goes back to the east. 

This circumstance is the reason why there are the valid means of knowl- 
edge, which can give certainty with regard to the experiencing of entities 
that veritably exist, in the first place the subtle ones. These fruits of karma, 
extreme is their subtleness; this is the reason why the valid means of knowl- 
edge of inference is the means to definitively ascertain"* their existence, for 
the evidence that they exist is as follows: pleasure and pain are met by the 
incarnated beings, and their forms are not the same. 


71. Forthe justification of my translation of prasiddha, cf. Introduction, p. 25. 

72. lam not sure about the interpretation and cannot confidently propose any emenda- 
tion for ndlita; it may derive in some way from nala ‘glow, fire (OJED 1170), or be a cor- 
ruption for nalika ‘time, moment, hour, period’ (OJED 1171), referring to the movement 
of the sun in the sky. 

73. For the justification of my translation of amramana, cf. Introduction, p. 26. 

74. For the justification of my translation of paniddhanta, cf. introduction, p. 26. 
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hana ratu, hana vadva uma, hana sugi hana duka hana varas, hana lara, nihan 
tan tiryak, magsn madomit, kanisthamadhyamottama, karmaphala nimitta 
nikan kabeh, sumahur san para, nohan vvagan ikatah, lavan i janma tan 
pada, kahadanadan juga ikatah, yan kva lina san para, dadyanku pvan ma- 
mañan tan konen varog, ikan tan pamanan ya vareg, yan si kahadanadan 
ya paksakna, lavan tan vija tinanəm, kady angan in pari pinaka/vinih, ka- 
hadanadan pvekan pavvaha jahli, jahli tinanoma kahadanadan pvekan pa- 
vvaha pari, mankana hamonan ikan rat kabeh, yan si kahadanadan paksakna, 
yapvan si nohan si vvagan paksakna, dadyan votu tan pakanimitta yan man- 
kana, kady angan in kedi amotonanakanaka, kady angan in mamoh susu votu 
i tahi, mankana hamonan ikan rat kabeh, yan si nohan si vvagan paksakna, 
tapvan dadi vastu mankana, ya matannyan tan yogya paksakna san para, 
[13] apa dumeh ikan janma gumave ika dharmadharma sajña bhata/ra, kasi- 
hana varahən rànak bhatara, 

sumahur bhatara, 
nihan kavruhanantanaku, prastava nikañ dharmadharma, kadadi de nin jan- 
ma, enak kva pahidap nikan atma ri visaya, ataguh pasambaddhanya lavan 
ikan Sarira, ya teka suka linnya, ya matannyan pamet suka, 


3 janma] em.;jenma cod. 4 ikatah] em.; katah cod. 5 yan si] conj.; yan pi cod. 
6 tinanom] em.; tinanim cod. 10 angan) em.; antan cod. 10 amotonanakanaka | 
emt. ; amtinanakanaka cod. 12 tapvan] conj.; yapvan cod. 12 yogya] em.;hogya cod. 
17 enak kva] em.;enakve cod. 18 matannyan] em.;matanyan cod. 
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There are kings; there are householders; there are wealthy ones; there are 
miserable ones; there are healthy ones; there are ones afflicted by pain. The 
animals are as follows: big and small; low, middle and superior. The fruits of 
karma are the cause of them all. The opponent says: “Ihose ones happen to 
be just fortunate or unfortunate. And as for the fact that the incarnated be- 
ings are not similar, they are [so] just accidentally. If the opponent would 
speak thus, [I would reply:] then it may well be the case that I eat with- 
out being satiated, while another one is satiated without having eaten, if the 
doctrine of accidentality is subscribed to. Moreover, the seed that is planted, 
such as the paddy which is used as a seed, just randomly it may give millet as 
crop; millet may be planted and randomly it may give paddy as crop. In this 
way the whole world will transform, if one subscribes to the view of acciden- 
tality, [and] if [the view of the human beings being randomly] fortunate or 
unfortunate is subscribed to. If so, it may be possible for a thing to come into 
existence without a cause, like a hermaphrodite/? who may become pregnant 
and give birth to a child, like extracting milk out of excrements. If one sub- 
scribes to the doctrine ofthe [randomly] being fortunate or unfortunate, the 
whole world will transform likewise. By no means any certain fact come 
about; that is the reason why [that which is] subscribed to by the opponent 
is not right. 

[Kumara:] 
[13] What is the reason why the human beings commit right-and-wrong? O 
Lord, be kind, teach your son. 

The Lord spoke: 
My son, you should know the cause of right-and-wrong being committed by 
the human beings as follows. The experience of the Soul with regard to the 
objects of senses is pleasant; its connection with the body is firm. According 
to it, that is agreeable. That is the reason why it strives after pleasure. 


75. I discuss my translation of kahadanadan juga as ‘just accidentally, referring to the 
materialist doctrine of accidental or random origination, in Part ur, pp. 592-595. 

76. The meaning of kodi cited as ‘emasculated, eunuch in OJED (838) does not seem to 
be what was intended here, for the pregnancy of any male being could have already provided 
a suitable example of something impossible; the word, as I have suggested above (fn. 54), 
might have rather denoted a hermaphrodite or a sterile woman; note that one of the com- 
monest examples illustrating an absurdity commonly encountered in Sanskrit sources is 
that of the son of a sterile woman (cf. p. 593). 
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ikan sukasadhana, ya ta ginrhita nin buddhi, ikan buddhi ya ta manaka 
jana, ikan jñana, ya ta mavrtti liman puluh kvehnya, ikan vr liman puluh 
ya teka manak akveh tan kavonan vinilan, ya matannyan akveh prabheda 
nin janma, akveh ta kahyunya, akveh ta laranya, akveh ta sukanya, 

vrtti nikan buddhi liman puluh, ya teka ujarakna, nihan prakaranya hana 
caturaisva/rya, vvalu kveh nika lavan baliknya, hana paficaviparyaya nara- 
nya hana asakti walu likur kvehnya, hana ta tusti sana kvehnya, hana ta 
astasiddhi naranya, 

ndya ta laksana nikan caturai$varya, anun pinakavija nin buddhi, yan 
sattva magon iriya, dharma naranya nihan, hana jñana mahyun rahayu, ikan 
dharma mandadyaken hayu, yeka inabhyasanya, sila rahayu agolom ta ya 
mayajfia, manah rahayu, agolom ta ya mabrata, manah punya kavenannya, 
utsaha ta ri samyajfianadhikrtà ta ya, agolom ta ya mayoga, nahan inabhya- 
sanya, ikan ta gave ka/beh, athava salah tungal rva tolu kunan gaveyakna, 
dharma ta, naranya, nihan tan jñana naranya, ikan jñana manabhyasa ka- 
panguha san hyan paramartha, ndan pramana talu pinakasuluhnya, ikan 
samadhi pinakasadhananya, ya sinanguh samyajfidna naranya, vairágya na- 
ranya, ikan jñana tan aharop ri suka, tan trsna ri hurip, ndya suka naranya, 
nyan bhoga upabhoga, paribhoga, bhoga naranya, ikan pinanan, upabhoga 
ikan sinandan, paribhoga ikan kavula vonanvonan, ikan ta kabeh, tan aharop 
irika, 


1 ginrhita] em.; ginra,hita cod. 3 manak] em.; manat cod. 3 matannyan] em: 
matannya cod. 4 kahyunya] em.; kahyun: cod. 9 caturai$varya] em.; catu aisvaryya 
cod. 12 punya] em.;punyascod. 13 utsaha) em.;uksahacod. 17 pinakasadhananya] 
em.; pinakasandananya cod. 18 aharap] em.; arap cod. 20 sinandan] em.; snindan 
cod. 20 vananvanan] em.;vonanvona cod. 


19-20 upabhoga ikan sinandan] Cf. Vrh 28: upabhoga naranya salvir iñ sinandan 


19 pinanan,] post corr. ; pinaña, ante corr. 
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The means of enjoyment are grasped by the intellect. The intellect has as 
offspring the mind (jñana). The mind has conditions (vrtti), fifty in number. 
The fifty conditions have as offspring a great number—it cannot be counted. 
That is the reason why the differences of the incarnated beings are many. 
Many are their desires, many are their pains, many are their pleasures. 

The fifty conditions of the intellect: those are going to be discussed. Their 
kinds are as follows: there are the four sovereign powers, their number is 
eight with their opposites. There are the five kinds of errors. There are the 
disabilities, their number is twenty-eight. There are the contentments, their 
number is nine. There are the eight perfections.’” 

What are the characteristics of the four sovereign powers, which are pro- 
duced by the intellect if the sattva is prevalent in it? Righteousness is as fol- 
lows: there is a mind that desires goodness. The Righteousness that gen- 
erates goodness, that is constantly put into practice by it. A good virtuous 
conduct, it constantly performs sacrifices; a good mind, it constantly per- 
forms observances. A mind which has within its reach meritorious acts, it 
exerts itself towards putting in the first place the right knowledge.7? It con- 
stantly performs yoga. Thus is [what is] constantly practiced by it. If all 
those actions, or just one, two or three will be performed, they are Righ- 
teousness. Knowledge is as follows: the mind constantly practicing will meet 
the Summum Bonum. Further, the three means of knowledge are used as 
its torches, and absorption is used as its means of realization. That is des- 
ignated as right knowledge”? Dispassion means: the mind which does not 
desire pleasure, which is not deeply attached to life. What is pleasure? Here 
it is: bhoga, upabhoga, paribhoga. Bhoga is what is eaten; upabhoga is what 
is worn; paribhoga are the servants and domestic animals. Do not desire any 
of them! 


77. The resulting number of conditions is thus fifty-eight and not fifty. Unlike related 
Sanskrit accounts, the present exposition does not specify that the fifty conditions are the 
products of the eight states of intellect (i.e. the four sovereign powers along with their op- 
posites); cf. Part ur, p. 448. 

78. Thus I render samyajrianadhikrta (irrealis?); although adhikrta (from the Sanskrit 
adhikrta ‘placed at the head’) is unattested, I understand it to be similar to adhikara, which 
as a passive form (e.g. inadhikara, kadhikara, kadhikaran) is translated by OJED (16) as ‘to 
give the first (principal) place to: 

79. Here the item jfiána appears to have conflated with samyajfiána. Cf. below, 246.6. 
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hana ta bho/ga karan, kady angan in svarga kahyanan, tan ahyunatah irika 
kabeh, parimana drabyanya, drabyanya naranya, huripnya, tan aharapatah 
irika kabeh, ya ta sinanguh vairagya naranya, nihan tan aisvarya naranya, 
ikan kinahanan de ni bhoga upabhoga paribhoga, kinatvanan de ni padanya 
janma, ya aisvarya naranya, ikan ta kapat, ikan dharma, jana, vairagya, 
aisvarya, vija ni buddhika kabeh, 

ndan yan agèn sattva nin buddhi ika, yan pakavija caturai$varya, ya- 
pvan tamah agèn balik ni caturaisva/rya, pinakavijanya, ndya baliknya ni- 
han, adharma, ajfiána, avairdgya, anaisvarya, adharma naranya, ikan am- 
bhək manayaàken gave hayu, linnya, pradana nikah vvan mapunya, mabho- 
jana maveh sakul tevas honti drabyanya, tan iya ta maphala svarga, mankana 
mamanun prasada, manulur linga, mahoma, mankana linnya ri buddhinya, 
manayaken dharman agen tamahnya, nihan tan ajfana, ikan atmapugun 
apan tan hana tinutnya, luput sanken pratyaksapramana, anumanaprama- 
na, t ... t a/naisvarya naranya, duhka sadakala, nahan kabalik nikan catur- 
aisvarya, ya teka pinakavija ni buddhi, yan tamasa e 


1 svarga] em.; svagga cod. 4 kinahanan] em.; konahanan cod. 8 caturaisva/rya | 
em.; catu aisvaryya cod. 10 pradana nikan] conj.; nradanikam cod. 11 sakul] em: 
skalcod. 12 mahoma] em.;mahomancod. 15-16 caturai$varya] em.;caturensvaryya 
cod. 
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There are bhoga that are heard about, like [in] heaven, the abode of the 
gods:® do not desire any of them! Their substance is limited.** Their sub- 
stance means: their life. Do not desire them all! That is designated as Dis- 
passion. Sovereignty is as follows: those endowed with bhoga, upabhoga and 
paribhoga are respected by the fellow incarnated beings. That is Sovereignty. 
The four, i.e. Righteousness, Knowledge, Dispassion and Sovereignty, all of 
them are offspring of the intellect. But it is when the sattva of the intellect 
is prevalent that it has as offspring the Four Sovereign Powers; if tamas is 
prevalent, the opposites of the Four Sovereign Powers are its offspring. 

What are their opposites? As follows: Unrighteousness, Ignorance, Pas- 
sion, Non-Sovereignty. Unrighteousness means: the mind that considers righ- 
teousness as non-existent. It thinks: "Ihe gifts off" the liberal men, to orga- 
nize food-feasts,* to give away as alms rice and wealth [until] all of one’s pos- 
sessions are finished, it is not true that have heaven as result. Likewise, build- 
ing temples, erecting lingas and performing sacrifices [is fruitless]. Thus 
are its words in its mind. It considers Righteousness as non-existent, for its 
tamas is great. Ignorance is as follows: the Soul is ignorant, for there is noth- 
ing that is followed by it that is out of the scope of the valid means of knowl- 
edge of direct perception and inference. +... t% Non-Sovereignty means: 
perpetual pain. Thus are the opposites of the Four Sovereign Powers. They 
are produced by the intellect, when affected by tamas. 


80. The point here is that everyone has heard about those pleasures but never actually 
seen them; Compare Vrhaspatitattva 27.1-2, mentioning the pleasures that are seen (bhoga 
katon), like those ofa rich king, and the pleasures that are heard about or 'famous' (karana): 
"Ihere are pleasures that are heard about, like in the abode of divine beings, heaven and the 
abode of the gods’ hana bhoga karana / kady angan in kahyanan svarga kadevatan (katon 
and karana gloss the compound dsrtdnusravita in the Sloka). 

81. parimana, which OJED (1301) glosses as ‘measure, size, weight, number, here seems 
to have a meaning akin to parimita ‘measured, limited’; this semantic shift was perhaps 
triggered out by the Skt aparimaána ‘without measure (hence parimana = limited). 

82. Having conjecturally emended the corrupt sequence nradanikam into pradana nikan, 
where pradana means ‘giving, presentation, gift’; cf. the form kapradanan, glossed by OJED 
(1380) as ‘the virtue of liberality?’ 

83.  Thisseems to be the most appropriate meaning of mabhojana in this context; contrast 
OJED (250) bhojana food, meal and abhojana “having food, eating, but compare bhino- 
janan “to give food to, treat, regale; JED (107) glosses bojana as ‘feast, banquet a meaning 
that is also found in earlier dictionaries of Javanese (cf., e.g., Bausastra Jawa ‘pista mañan 
enak and jnw ‘feestelijke of deftige maaltijd’). 

84. The item Passion (avairagya) is missing from the list, apparently left out by a scribes 
failure to copy the relevant sentence. 
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apa byakti nin phalanya, ndya, phalanya nihan, ika janma yan panabhya- 
sa dharma, yeka nimittanyan kavaven svarga, salvir ni bhoga bhinuktinya, 
ban pva phala nikan gave hayu, manjanma ta ya rin devata, alavas ya dadi 
devata, manjanma ta ye manusa, ya teka dadi ratu, athava vvan sugih kr- 
tapunya kunan dadinya, apan vakas nikan bhoga ri svarga ya tu/mut ri 
manusa, nihan ta phala nin samyajfana, yan dadi samadhinya ri bhatara, 
makasadhana pramana tolu, sira ta panasthülan bhatara, kadi kasiddhyan 
bhatara kasiddhyanira, lavan kastai$varyan bhatara, yatanyan valuya janma, 
apan sakamakama sira, asih sakahyunira dadi, sakaharəpnira taka, nahan 
kadibyan ni samyajñana yan pinakavija nih buddhi, nihan ta phala ni vaira- 
gya, yeki lina rin prakrtiloka, kadi suka nin maturu lvir nikañ suka bhinuk- 
tinya nkana, salavasnya hana ri prakrti/loka, manjanma ta ya devata, nahan 
phala nin vairagya yan pinakavija nin buddhi, nihan ta phala nin aisvarya, 
sira ta prabhu rin svarga, nke ikan bhoga binuktinya, ri vakas manjanma ta 
ya devata, nahan ta phala nin aisvarya yan pinakavija nin buddhi, 

nihan ta phala ni baliknya, ikan ambhok manayakon gave hayu, mati pva 
ya dlaha, yeka dadi triyak, pasu, mrga«,» paksi, sarisrpa, sthavara, pasu na- 
ranya, kady angan in sattva tamolah rin arya, kabho, sapi, asu, vak, prakara, 
mrga naranya, ikan sattva tamo/lah rin alas, kady angan in kidan, mafijanan, 
ityevamadi, paksi naranya saprakara nin mor, kady angan in manuk<,> 


2 svarga] em.; svagga cod. 2 bhinuktinya] em.; bhinuttinya cod. 5 vakas nikan | 
conj.; vasakanikan cod. 7 kasiddhyan] em.;kaddyancod. 8 yatanyan | em.;yatannyan 
cod. 9 asin] em.;asicod. 11 lina] conj.;lin-cod. 14 sira] conj.;si,cod. 14 nke] 
conj.;akecod. 17 sarisrpa] em.;arisrapacod. 18 kobho] em.;kbacod. 19 tamo/lah] 
em.;tamolacod. 19 rih alas] em.;rinlascod. 20 ityevamadi] em.; ityavamadi cod. 


2-5 yeka nimittanyàn kavaven ... krtapunya kunan dadinya] Cf. TJ 42.28-30: tolas pva 
phala nin brata bhinukti de nin atma rin svarga / tumurun ta san hyan atma muvah / man- 
janma ta sira rin manusaloka / yeka dadi ratu / mvan sugih / krtapunya janma sira /; Vrh 
3.22-24: ya dumehnya dumadya rin svarga / salvir nin bhoga bhinuktinya / honti pva phala 
nin gavenya hayu / vineh pva ya dumadya ratu pamagot sugih/ 11-12 yeki lina ... maħ- 
janma ta ya devata | Cf. Vrh 31.1-3: sira umulih rin prakrtiloka / kadi enak iñ aturü tan 
panipi / mankana ta enak nin sukha kapangih denira / vokasan mandadi ta sira devata / 


1 phalanya] palanya post corr. ; lanya ante corr. 
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What is the evidence of their fruits? Here it is, as follows are their fruits: It is 
a human being, when he constantly practices Righteousness, that is the rea- 
son of his being carried to heaven. All manner of pleasures are experienced 
by him. The fruits of doing good disappear and he is reborn as a god. A long 
time after becoming a god, he is reborn as a human being. He becomes a 
king, or he becomes a rich man who has accomplished meritorious acts, for 
the leftovers of the pleasures in heaven go along with the human being. The 
fruit of right Knowledge? is as follows: if his absorption toward the Lord 
comes into being, and he uses as means of realization the three valid means 
of knowledge, he is the place where the Lord incarnates. His supernatural 
prowessë ° is like the supernatural prowess of the Lord, and [like] the eight- 
fold sovereign prowess of the Lord. So he is reborn once again, for [it] is as 
he wishes, everything becomes according to his desire; whatever he hopes 
for, (indeed) comes about. Thus is the excellence of right Knowledge, when 
it is produced by the intellect. The fruits of Dispassion are as follows: he is 
dissolved in the world of unevolved matter. The pleasure that is enjoyed by 
him in that state is like the pleasure of one who sleeps. As long as he stays 
in the world of unevolved matter he is born as a god. Thus are the fruits of 
Dispassion, when it is produced by the intellect. The fruits of Sovereignty 
are as follows: he is sovereign in the heaven. The pleasures are enjoyed by 
him now. Atlast he is born as a god. Thus are the fruits of Sovereignty, when 
it is produced by the intellect. 

The fruits of their opposites are as follows: the mind that denies good 
actions, when it dies, it will become an animal: cattle, wild animals, winged 
creatures, creeping creatures, immovable beings. Cattle means: like the an- 
imals which abide with the noble people: water-buffaloes, ox, dogs, pigs, 
and suchlike. Wild animals means: the animals which abide in the forest, 


like barking-deers, deers, and so forth. Winged creatures means: everything 
which flies, like birds. 


85. As above (242.17), the item jfidna in the list of Sovereign Powers has been conflated 
with samyajfiana. 

86. In spite of the meaning ‘supernatural power, magic power given by OJED (1758), the 
form kasiddhyan, an abstract noun from the base siddhi, may be better rendered as the 'state 
of being endowed with supernatural powers’ or simply ‘supernatural prowess’ (cf. ZoET- 
MULDER 1983:73-74). Similarly, I render kástaisvaryan as ‘eightfold sovereign prowess. 


10 


15 


248 II TEXT & TRANSLATION 


sarisrpa naranya, ikan pvanlah makapanlaku dadanya, kady angan in ula, 
lintah, vədit, irispoh toktok latuh, sthavara naranya, kayukayu, odvad, dukut, 
nahan pratyeka nin triyak, ya tika temahan in janma yan pinakavija adhar- 
ma, nihan phala nin ajfana, ya teki maputeran ri devamanusatriyak, lā- 
van svarganaraka, apan akveh ikan gave halahayu kavanun de/nya, nuni<,> 
punah vvan janmanya, phala nin gavenya hala mvan hayu tan dadi tan kab- 
hukti, ya matannyan kapanguh ikan cakra bhava denya, nahan phala nin 
ajñana, yan pinakavija nin buddhi, nihan phala nin avairagya, yeka mənər 
mare naraka, salvir nin lara bhinuktinya, yan akveh papanya, alavas ya hanen 
yamani, yapvan akədik gavenya hala, ya ta vineh madadya janma manusa 
muvah, yeka dadi wvan vikara, tan ya pada lavan sansarajanma, vudug, vuta, 
vunkuk, tuli, rudan, ayan, viket<,> sinkol, bisu, nahan tama/hanya, nihan ta 
phala ni anaisvarya, yeka kinasampayan, làvan tan ya manguh sakaharap- 
nya, matannyan kapanasan sadakala, momo pveka manahnya, kadadi tan 
sila mahala denya, dadi ya mahabot, malin manumpu, phala nin gavenya 
mankana, ya matannyan tiba ri naraka, 


1 pvanlàh] conj.; pranlacod. 2 vadit] em.;vdatcod. 2 latuh] em.;lituhcod. 3 yan] 
em.;hancod. 3 pinakavija] em.; pikanvija cod. 6 punah] em.;punacod. 7 nahan] 
em.;nihancod. 11 lavan] em.;lavascod. 12 vunkuk] em.;vukukcod. 13 anai$varya] 
em.; anensvaryya cod. 13 tan] conj.; kan cod. 14 kapanasan] em.; tapanasan cod. 
15 mahabet] conj.; mahabok cod. 15 malih manumpu] conj. ; manis manumya cod. 
15 gavenya] em.;gavemnya cod. 16 matannyan] em.; matannyan cod. 


1-2 sarisrpa naranya ... taktak lituh] Cf. NR 74.21: dadya totok lintah irisirispoh dadi- 
amu; OJO xliii.c 21-11: taktak lintah lakay vdit; SiGu 18r: mati pva kita tamahan totok 
ubyur vdet, lintah lantaya, hirispveh lake alur, salvir nin janma kinaririsan ; TJ 20.6-7: kady 
angan in totok lintah / vidat / varayan / hirispoh / ; TanKam 160.11: ana tamolah irika lvirnya 
salvir in alakulaku dadanya / vadit / lintah / ula / volut saprakara // 11-12 vudug, vuta ... 
bisu, ] Cf. SiGu 17v.3-4: vuta, tuli, vudug vikat kiken(?), vunkuk, səkəl, vuta salaya, 


3 ya tika] ya tika post corr.; yaya tika ante corr. 3 pinakavija] pikanvija post corr. ; 
pinkanvija ante corr. 11 sansàrajanma] post corr. ; sasansarajanma ante corr. 


32v 


337 


CRITICAL EDITION & PARALLEL [TRANSLATION 249 


Creeping creatures means: those which lie flat, using their chest as a means 
to move, like snakes, leeches, small snakes, worms, mud larvae." Immov- 
able beings mean: trees, creepers, grass. Such are the distinctions of the 
animals. They are the embodiments of the human beings when [their in- 
tellects] have Unrighteousness as offspring. The fruits of Ignorance are as 
follows: these [minds] keep (re)turning [as] gods, human beings or animals, 
and [in] heaven or hell, for a great number of bad and good deeds have been 
committed by them formerly. Again they are reincarnated as humans. It 
cannot be that the fruits of their bad and good deeds are not experienced. 
This is the reason why the cycle of rebirth is met by them. Such are the 
fruits of Ignorance, when it is produced by the intellect. The fruits of Non- 
Dispassion are as follows: they go straight to hell, [where] all kinds of pains 
are experienced by them. If their sins are many, the stay in hell is long. If 
their bad deeds are few, they are conceded to become human beings once 
again. They become men who are abnormal—they are not the same as the 
[other] creatures in the cycle of existence: leprous, blind, hunchbacked, deaf, 
mad, epileptic, scarred, sinkal,** dumb: such are their embodiments. The 
fruits of Non-Sovereignty are as follows: they are treated scornfully, and do 
not obtain what they hope for, therefore they are irritated all the time. Their 
minds are wild. Because of that, the practice of doing wrong comes about: 
they commit armed robberies, steal and plunder.°° The fruit of their acting 
in this way, that is the reason of falling into hell. 


87. Thus I conjecturally translate taktak, here qualified by the substantive latuh ‘dirt, im- 
purity, pollution. The form may be a variant of tatak 1 ‘some repulsive creature or other 

(mentioned with leeches, worms, etc.)’ (OJED 1997); cf. the hapax itakitak in Ramayana 
Kakavin 24:117a and conjecturally rendered by OJED (707) as ‘to live (play, wallow) in the 
mud. KBNW 1.184b s.v. (ak, left undefined, refers to untakuntak (1.614), in its turn glossed 
as tambiluk (11.785b) ‘een soort waterwormpje. 

88. Cf. OJED 1781: ‘a particular disease (but which?)’ 

89. Considering the sequence mahabak, manis manumya (where manis is the only at- 
tested form, meaning ‘sweet, gentle’) as a corruption for mahabat, malin, manumpu. The 
conjectural emendation of the sequence has been arrived at by comparing it to closely re- 
lated sequences of words listing crimes involving stealing in Old Javanese sources (quoted 
in OJED 568 s.v. habat 3): 

362.1 malin anumpun manabat (describing men of bad conduct—dursila janmanya); 
Pürvadhigama 7a.11 anabat, manumpu; Prasasti Bali p. 105 (1040) 1va.6 malin anumpv 
anabat. Cf. also the prose Kufijarakarna 61.3 anambak anumpu; Slokantara 68.13 amalin 
manrañcab manumpu mamumpan. 
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hanti pva phala ni gavenya hala, sinavuraken ta ya ri madhyapada de san 
yamabala, ya ta dadi pipilika, nahan phala ni anaisvarya, yan pinakavija ni 
buddhi, ikan ta kabeh ya tekapus nin janma, anun dumeh yahidap / duhka 
satata, ya sinanguh saptabandhana naranya, pitu apus apus pitu naranya, ni- 
han ikan inajarakon kabeh, ndya inajarakon, yan kva linanta, yeki <dharma, 
vairagya, ai$varya,» adharma, ajfiàna, avairagya, anaisvarya, nahan yan sapt- 
abandhana naranya, yan apa yan ban sasanken cakra bhava, ya ta karih, 
yan mankana linanta, yan panguh ikan samyajfana juga, apan dumeh ikan 
atma maluya ri bhatara paramakarana, mankana lin bhatara, 

sumahur san kumara, 
[14] kasihana ranak bhatara, varahən ri sadhana nin magave samadhi, man- 
kana / lin san kumara, 

sumahur bhatara, 
mene ikajarakna kalin nin yogapada, kunan vija nikan buddhi vuvus honti 
muvah e 


12 lin] em.;licod. 14 kalin] em.; kali cod. 


5 yeki] post corr.; kei ante corr. (y added between the e vocalization and the k with vocal- 
ization i) 
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The fruits of their bad deeds being expired, they are spread over the Middle- 
World?? by the army of Yama.?' They become ants. Such are the fruits of 
Non-Sovereignty, when it is produced by the intellect. All of them, they are 
the bonds of the human beings, which cause them to experience pain at all 
times. They are designated as saptabandhana, the seven fetters (pitu apus). 
The seven fetters (apus pitu),°* all [of them] are taught as follows. How are 
they taught? If you might say thus, [I would reply]: Righteousness, Dis- 
passion, Sovereignty, Unrighteousness, Ignorance, Non-Dispassion, Non- 
Sovereignty: those are the saptabandhana.?? “When is it, then, that the causes 
of the cycle of rebirth expire?’ If you would say so, [I would reply:] only when 
one meets the right knowledge, for that is the reason for the Soul to return 
to the Lord Supreme Cause. Thus spoke the Lord. 

Kumara spoke: 
[14] Be kind to your son, teach me the means of performing absorption. 
Thus spoke Kumara. 

The Lord spoke: 
The explanation of the section of Yoga (yogapdda) will soon be taught. But 
[in order that the topic of] the products ofthe intellect is completely finished, 
[let us continue] again. 


9o. madhyapada, i.e. the earth (not attested in Sanskrit); cf. OJED (1077, s.v.). 

91. Ihesitantly adopt the gloss of OJED (2356) s.v. yamabala, although I cannot escape the 
impression that Yamabala in this and other Old Javanese texts might have been understood 
as a name of the infernal god Yama; besides the fact that yamabala is, as far as I know, not 
attested in Sanskrit, the word is preceded in the text by the honorific particle san, which 
qualifies a person rather than a class of beings and can hardly be attributed to demons. The 
expression san yamabala occurs three times in the Tattvajfiána, in a context where it may 
refer, as here, to a single infernal god, whose duty is to decide about the destiny of the souls 
after they finish their period in the hell, causing them to become either human beings or 
animals. Such a view is clearly implied in Agastyaparva 27.10-17, which regards Yama, 
also called Bhattara Dharma, as carefully handling (kumayatnakon, i.e. judge?) the bad and 
good conduct of human beings and causing the sinful ones to be reincarnated as ants or 
other animals. 

92. Itappears that the author quoted first the Sanskrit compound, rendered it into an ‘Old 
Javanese compound' and then resolved it into a regular Old Javanese expression, where the 
modifier appears after the modified. 

93. The items listed in the codex are only four; to make the list of seven complete I 
have added the three positive counterparts of Unrighteousness, Non-Dispassion and Non- 
Sovereignty, supposing that a part of text has been skipped due to an error ofa copyist. This 
reconstruction is supported by the attestation of the term saptabandhana as denoting the 
same list of seven in Sanskrit Saiva sources (cf. Part ur, p. 449). 
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hana paficaviparyaya naranya, lvirnya, tamah, moha, mahamoha, tamisra, 
andhatamisra 

tamah naranya, ikan ambhok mahyun mamukti[,] ikan bhogavisaya, ap- 
an iki ya pamuktyananta visayasuka, ya matannyan prihtan kasugihan, ma- 
hamasa, manandana, mahulun mastri rahayu, apan tan hana ləviha saken 
suka nin dadi vvan, mankana linnya, ya ta matannyan parəməni amet bhoga 
saka/la, yeka tamah naranya e nihan tan moha naranya, hana rakva lovih 
sanken mavak, siddhi rakva naranya, dadi mavak dadi tan pavak, yeka ka- 
harapku tamunenku, marapvan vonan humalap sakaharapku, ya moha ña- 
ranya e mahamoha naranya, ikan ambhok mahyun mangihakona kasiddhy- 
an, donanya kapangihan in astai$varya deku, muktya taku rin svarga mvan 
manusaloka, yeka mahamoha naranya e tamisra naranya, ikan ambhok ma- 
harap rumankopanan dvesavisaya, lavan astai$varya ya ta/misra naranya + 
andhatamisra naranya, ikan ambhok humalanakon ikan sukanagata, lavan 
humalan ya huvus hilan, ika ta kalih, ya teka pinakavija nin buddhi yan agon 
tamahnya, mamuhara sansara ika kabeh « 

hana ta navatusti naranya, ikan ambhok matis, pradhaánaka, upadanaka, 
akala, abhagya, nahan tan adhyátmikatusti naranya, 

pradhaánakatusti naranya, hana vvañ tumon hala ni Sariranya, ndatan 
panlare ri manahnya, paran kunan mahala $ariranku, mahala kunan gavenku 
nuni, ya / ta maphala $ariranku manke, kunan yatanyan lituhayu ike jan- 
manku sovah, ndak amrih magave hayu manke, 


2 andhatamisra] em.; nandatamisra cod. 4 pamuktyananta] em.; pamuktvananta cod. 
5 loviha] em.;lvaha cod. 9 sakaharapku] em.; sakaropku cod. 10-11 kasiddhyan] 
em.; kansiddyan cod. 14 andhatámisra] em.; nandatamisra cod. 15 humalan ya] 
conj.; kumalañ na cod. 16 ika] em.;ikancod. 19 tumon] em.;tumo cod. 20 kunan] 
em. ; kunin cod. 


21-22 mahala kunan ... magave hayu manke] Cf. Vrh 32.29-31: i harah tan hana kunan 
gavenku rahayu nuni / matannyan tan panomu sukha manke / ya ta matannyan kon avak 
pamrih ta pagave hayu / maran tan menkene dlaha rin janma sovah / 


6-7 bhoga saka] post corr. ; bhoga saka u ante corr. 
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There are the five kinds of errors: they are dullness, delusion, great delusion, 
darkness, blind darkness. 

Dullness means: the mind that desires to enjoy the objects of enjoyment. 
[It thinks:] “Since you will find enjoyment in the objects of pleasure, that is 
the reason why you should strive for wealth in the form of gold, vestments, 
slaves and beautiful women, for there is nothing which is superior to the 
pleasure of becoming a human being!’ Thus are its thoughts. This is the rea- 
son why it finds pleasure in obtaining all pleasures. That is dullness. Delusion 
is [a mind that thinks] as follows: “There is [something] superior to [just] 
having a body. That is the supernatural power of being embodied and being 
disembodied. That is what I wish, and I shall get it in order to be able to steal 
as much as I desire, That is delusion. Great delusion is the mind desiring to 
obtain the state of supernatural prowess. [It thinks:] “The aim of my obtain- 
ment of the eight sovereign powers is that I will enjoy myself in heaven and 
in the world of human beings: That is great delusion. Darkness means: the 
mind desiring to match the objects of dislike with the eight sovereign pow- 
ers. That is darkness. Blind darkness means: the mind that hinders both the 
future pleasures and hinders those that have already vanished.” All of these 
[elements] are the products of the intellect, when its tamah is great. All of 
them bring about pain (sañsara).% 

There are the nine contentments: the mind is pleasant. [Concerning] nat- 
ural constitution, acquisition, time,’ fortune: thus are the internal content- 
ments. 

Contentment concerning natural constitution means: there is a man who 
sees the ugliness of his body, but he does not suffer in his mind. ‘How comes 
that my body is so ugly? My acts were bad in the past; that had as fruit my 
body in the present. In order that my next incarnation will be nice, I shall 
do my best to do good now. 


94. The point here seems to be that one who is effected by blind darkness is incapable of 
enjoying pleasures because he is concerned with the pleasures that he has already enjoyed 
andare now lost to him; cf. Vrhaspatitattva 32.18: andhatamisra naranya vvan tumanisakan 
ikan vastu huvus hilan ‘blind darkness means: a man who weeps about something that 
has already disappeared’ Similar definitions of blind darkness may be found in Sanskrit 
commentaries to Sankhyakarika 48. 

95. Or: '[rebirth in] the cycle of existence’. 

96. The initial a in akala° is not an alpha privans but the Old Javanese prefix a-. 

97. The initial a in abhágya? is not an alpha privans but the Old Javanese prefix a-. 
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salvir nin makaphala lituhayu ri janmanku sovah, ya gavayaknankva manke, 
mankana linnya, lumokas ta ya magave hayu, brata, yan yajña, yan jhana 
kunan, yeka pradhdnakatusti naranya, hana ta upadaánakatusti naranya, ikan 
ambhok tan malara kavekasan hutan de ni kavvatanya, athava svabhava ni 
kavvatanya, kunan ikan gumave kaluputakna ni kavvatanya ri sansara, ya/ ta 
ginavayakon ya tan arusuh, yeka updddanakatusti naranya, hana ta akdlatusti 
naranya, hana vvan manomahnomah, ndan inaügoh ta ya de ni raranya, ikan 
ambhok mabhaya pinadomnya rin ambhok matis, yeka akalatusti naranya, 
abhagyatusti naranya, ikan vvan mandabhagya, tan pamanguh inak ambhok 
salavas ni dadinya, sanka ri lara ny ambhoknya, umogil ta ya ri san vruh 
manaji san pandita guru ni rat kabeh, sira ta panambhahanya, patakvananya 
ri praya, vinarah ta ya de san pandita, kino/n ta ya manabhyasa vidhi, enak 
tambhoknyan panabhyasa, ya teka abhagyatusti naranya, 


1 gavayaknankva] em.;gavayaknakvacod. 5 kavvatanya] em.;kanvvatanyacod. 7 in- 
añgəh] em.;inangih cod. 7 ikan] em.;ikacod. 8 mabhaya] em.; mabhyaya cod. 
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Everything which brings about handsomeness in my next human birth, I 
will do that right now!’ Thus are their thoughts. They start to perform good 
deeds, [such as] observances, as sacrifices, as knowledge.’ That is content- 
ment concerning natural constitution. There is contentment concerning ac- 
quisition: the mind that does not suffer if a debt is left due to his actions; 
or [due to] the nature of his actions; or that causes his actions to be out of 
the reach of suffering.? That will cause him to be without burdens. That 
is the meaning of contentment concerning acquisition. There is contentment 
concerning an appropriate occasion: there is a man who asks [a girl] in mar- 
riage, and is accepted by his lady. The feeling of worry is replaced by him 
with a pleasant feeling. That is the meaning of contentment concerning time. 
Contentment concerning fortune means: the ill-fated man, who does not en- 
counter pleasure of mind for the entire span of his existence because of the 
pain in his mind. He takes refuge with one who knows how to study the 
holy texts, a master and teacher of the whole world. He becomes his object 
of worship, his oracles for [all of his] intentions. He is taught by the mas- 
ter, and ordered to constantly practice the prescribed rules of conduct. His 
mind becomes relieved as he constantly practices. That is the meaning of 
contentment concerning fortune. 


98. Here jñana is apparently to be intended as the pursuit of gnosis or right knowledge, 
which constitutes a good deed' (gave hayu). 

99. The translation of this sentence is tentative, for the exact meaning of kavvatan in this 
context is uncertain. OJED, s.v. vvat* 11 (2343), translates kavvat as carried along by, under 
the impulse of, as a result of’ as well as ‘to present, offer, bring before; load, put om. If 
this interpretation is followed, the passage may refer to ones own possessions (i.e. what is 
'carried along), which have been acquired through payment, which has ultimately led to 
the accumulation of debts (cf. the definition of the opposite of updadanakatusti given below, 
262.8). A more likely possibility may be to take kavvatan in the sense of ‘deed, as in Old 
Malay: cf. the form kavuatanáfia attested in line 7 of the Talang Tuwo inscription (Cogpzs 
1930:39), which was translated by Cornes as ‘leurs entreprises’ (cf. also the form vuatàfia 
in lines 6-7, translated as quoi qu'ils fassent"). The construction luput rin sansdra (instead 
of, as one would expect, luput sanken sansara) in the third and last clause is ambiguous and 
may lead to different interpretations of the entire passage. If we take kavvatan in the sense 
of ‘possession, the clause may translate ‘or that causes his possessions to be released (i.e. 
given?) to [those who] suffer (where sarisára may stand for sansdrajanma, cf. 248.11); my 
translation presupposes rin = sanken ‘from, hence refers to one's capacity to perform actions 
that will not lead to painful consequences. 
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nihan tan vahyatusti naranya, hana vvan luput sanke visaya, kady angan i 
vvan maharap maraby ahayu, mamanana enak, manandana dodot rahayu 
kunan, huvus pva kapanguh denya, tusti hatah naranya, hana ta vvan ma- 
tamu lavan kasihnya, tusti hatah naranya, hana vvan mamet drabya, athava 
mamet guna kunan huvus kapanguh ikan pinetnya, tusti hatah naranya, hana 
ta vvan huvus siddhikaryanya ikan sapinetnya, tusti / hatah naranya, hana 
ta vvan malara sakit, halvan pva laranya, tusti hatah naranya, hana ta vvan 
mamunuh kobho sapi pananenya, tusti hatah naranya, nahan tan navatusti 
ñaranya<,> pinakavija nin buddhi ika kabehe 

nihan tan astasiddhi naranya, dana, adhyayana, Sabda, tarka, sauhrdaya, 
trayo duhkavighata, nahan tan astasiddhi naranya, 


6-7 hana ta] em: hanatah cod. 7 sakit] em: sakikit cod. 8 sapi] em.; spi cod. 
9 pinakavija] em.; pinakatija cod. 10 tarka) em.; karttà cod. 10 sauhrdaya] em.; 
svatradaya cod. 11 trayo duhkavighdta] em.;trayo duhkavilata cod. 
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The external contentments are as follows: there is a man who is out of reach 
of the objects of the senses, like [those enjoyed by] men who wish to take 
beautiful women, eat well, or wear beautiful dodot-garments.'°° When those 
[objects of the senses] are met by him, that is called contentment. There is a 
man who meets with his love:'?' that is called contentment. There is a man 
who strives after wealth, or strives after a supernatural ability:*°* when that 
which is strived for by him is obtained, that is called contentment. 'There is a 
man who has successfully achieved everything that was strived after by him: 
that is called contentment. There is a man who suffers pain. His suffering 
has diminished: that is called contentment. There is a man who slaughters 
a buffalo and an ox, in order to be eaten by him: that is called contentment. 
Thus are the nine contentments, all of them are produced by the intellect. 

The eight perfections'?? are as follows: generosity, study, verbal instruc- 
tion, reasoning, friendship,” eradication of the threefold Goin 17 Such are 
the eight perfections. 


100. Theaddition within brackets is necessary in order to restitute the apparently intended 
meaning of the sentence, where the expression luput sanken does not refer to one who is 
‘free from objects of enjoyment, but rather to one who has no access to them and when he 
suddenly obtains them, becomes content. According to OJED (411), the dodot is a garment 
worn around the lower part of the body: 

101. Or, more generally: “There is a man who obtains what he wishes. 

102. Understanding guna in this sense rather than in the more general sense of ‘virtue; 
which seems to me less appropriate in this context; cf. astaguna (OJED 143-144 ‘the eight 
preternatural qualities of a yogi, and 553 s.v. guna 2 ‘magic?’). 

103. Thus I have translated astasiddhi, which in Sanskrit sources are usually differentiated 
from astaguna or astaisvarya ‘the eight supernatural powers’; contrast OJED (146), which 
translates astasiddhi attested in Vrhaspatitattva 24.18 precisely as the eight supernatural 
powers. 

104. Emending svatradaya into sauhrdaya, which is easy to justify palaeographically (sva = 
metathesis of sau; tra = hra > hr; cf. Introduction, p. 80). Sankhyakarikà 52 has suhrtprapti 
(‘acquisition of friends’), whereas $loka 33 of the Vrhaspatitattva has sauhrda ‘relating to 
friend’ (i.e. friendship). All the sources explain the item as relating to the acquisition of lib- 
erating knowledge through excellent friends or teachers (cf. Sankhyakarika 51: yatha kascit 
suhrjjñanam adhigamya moksam gacchati). The text, when explaining the opposites of the 
eight perfections, has asvahadayah, where a subscript r has been dropped—perhaps not ac- 
cidentally, for the word might have been a scribal attempt to ‘correct’ the form asvahradaya 
(i.e. asauhrdaya) into asvadhyaya on the basis of the Old Javanese gloss; cf. below, 264.7, 
and the table listing the pratyayas in Part ur, pp. 445-447. 

105. The non-standard form trayo duhkhavighata, attested also in Vrhaspatitattva Sloka 
33c as trayo duhkhavighatah, corresponds to the proper Sanskrit duhkhavighatas trayah 
(c£. e.g., Sankhyakarikd 51). 
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dana, naranya, san vonan umehakon kayanira rin san pandita, lavan ri san- 
sarajanma kunan, lvir ni vinehakon, talu prakaranya, kaya, Sabda, ambhok 
rahayu, nihan ta kapirvan i kasiddhya/n, san vanan manaji Sastra purana, 
tattvajñana kunan, siddhi hatah naranika, <sabda naranya,> hanatah hu- 
vus manabhyasajinira, dadi sira siddhavakya savuvusnira siddhi, athava sira 
dadi manrand sabda saken suksma, sanka ri tibra ni panrandnira, siddhi 
hatah naran ika, hana tarkasiddhi naranya, ikan jñana ton ikan atitanaga- 
tavartamana, siddhi hatah naran ika<,> hana ta huvus manomu guru visesa, 
siddhi hatah naranika, hana ta vokas nikan kasiddhyan san viku, san yogi- 
$vara juga, apan sira vonan humilanakon ikan duhka talu naranya, hanadhy- 
atmi/kaduka haran ika, hanadhidaivikaduhka naranya, hanadhibhautikadu- 
ka naranya, rva prakara nikadhyatmikaduka naranya, manasa, lavan Sarira, 
manasa naranya, kama, krodha, lobha, bhaya, asitya, kama naranya hyun, 
krodha naranya, galak, lobha naranya, tan pahuvusan manarjana dravya, 
bhaya naranya, takut, asuya naranya, ikan gələm tan vonan malos, nahan 
tan duhka sanken manah, 


6 panrondnira] conj.; panira cod. 7-8 ikan atitanagatavartamana] em. ` itàn atitana- 
gatavàrktamana cod. 9 nikankasiddhyan] em.;nikamdyancod. 11 hanadhidaivikaduh- 
ka] em.;hanadideviduhka cod. 11-12 handdhibhautikaduka] em.;hanatibhotikaduka 
cod. 13 krodha] em.;kreda cod. 13 asüyá] em.;suyacod. 14 krodha] em.;kreda 
cod. 15 asüyá] em.;suyacod. 15 gələm] conj.; glo cod. 


2 prakaranya, kaya, Sabda | post corr. ; prakaranya, sabda ante corr. 
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Generosity means: one who is able to offer his body!°% to a learned man, or 
also to human beings who suffer."?” The form of what is offered is threefold: 
good body, speech, heart. The second in the list of perfections (i.e. study) is 
as follows: one who is able to study the learned treatises and the Puranas, 
or the sacred philosophical texts; that is a perfection. Verbal instruction 
means:*°? there is one who has already mastered his sacred texts: he becomes 
a siddhavakya, whatever he say is accomplished. Or, he becomes able to hear 
sounds from the invisible [level of reality], because of the intensity of his 
hearing;"? those are perfections. There is the perfection in reasoning: the 
knowledge of seeing into past, future and present. That is a perfection. 'There 
is one who has managed to attain an excellent teacher; that is a perfection. 

There is the highest state of perfection of a religious man: he is indeed a 
leader among yogins, for he is able to extinguish the three pains. There is the 
inner pain; there is the pain due to supernatural agencies; there is the material 
pain. The forms of the inner pain are two: the mental and the bodily. Men- 
tal means: eros, rage, greed, apprehension, envy. Eros means: desire. Rage 
means: enraged. Greed means: not stopping to acquire wealth. Apprehen- 
sion means: fear. Envy means: one who accepts willingly without being able 
to give back. Such is the pain that comes from the mind. 


106. The most obvious translation of kaya (11) is ‘body (1), but the substantive can also 
mean ‘effort, strength; strong’ (2); cf. makaya (2), ‘to exert os. for, devote ones strength to, 
help; which may also fits the present context. 

107. Or: ‘to human beings who are in the cycle of transmigration (sarisarajanma). 

108. Thus I render tattvajfiana; cf. Introduction, p. 3. 

109. Inserted in the text by way of emendation. 

110. Conjecturally emending the meaningless (sarika ni) panira to (sanka ni) panrana- 
nira. Another possibility could be sarika ni tapahnira ‘because of his austerity’: compare 
the explanation of this siddhi given by the commentary to Sloka 33 of the Vrhaspatitattva: 
‘Because of the intensity of his yogic practice, he hears subtle sounds’ sanka ri tiksna nin 
kasadhakan, anrana ta sira Sabda suksma. 
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nihan tan duka sanken Sarira, oram, gigil, šülan<,> larahatin, puyon, kuris, 
saprakara nin laran pasankan, yekadhyatmikaduhka, ya tika hinilanakon san 
yogisvara, / ddhidaivikaduka naranya, sinambher i galap, edan, kapasuk in 
gana bhuta, lavan pisaca, yeki adhidaivikaduka naranya, kunan ikan pinaran, 
pinalu, rinacun, tinaluh<,> pinatuk in ula, pinanan in vuhaya, saprakara nin 
lara sanken havak, yekadibhautikaduka naranya, ika ta kabeh, ya ta hilan de 
san yogisvara, 

sumahur san kumara, 
[15] kunan apa ta denira san yogisvaran humilanakon kalara samankana 
sajna bhatara, mankana lin san kumara, 

sumahur bhatara, 
hələm ika hujarakna rin yogapada, apan tan honti vr nikan buddhi vaneh, 
ndya vrtti / ni buddhi vaneh, yan kva linanta, hana asakti naranya, vvalulikur 
kvehnya, laksananya yeka kavruhananta, 


1 larahatin] em.;làrahaton cod. 1 puyan] em.;puyacod. 3 adhidaivikaduka] em.; 
adideviduka cod. 4 ddhidaivikaduka] em.;adidevidukacod. 5 pinatukin] em.; pinatu- 
kan cod. 6 yekddibhautikaduka] em.; yekatibautikaduka cod. 9 kunan] conj.; ikun 
cod. 9 denira] em.;deninracod. 9 humilanaken] em.;humilannaknacod. 12 hujara- 
kna] em.;hujarakna cod. 13 vvalulikur] em.;vvaluliku cod. 


1 oram, gigil, śūlān<,> larahatin, puyəñ, kuris] Cf. Vrh 33.10: urem bhara gigil / puru / 

kuris / vata / pitta / Slesma / $üla / larahatin 3-4 adhidaivikaduka naranya ... yeki à- 

dhidaivikaduka naranya | Cf. Vrh 33.11-13: adhidaivikaduhkha naranya ikan inalap in gə- 

lap /edan / ayan / kavesa graha / saprakara nin duhkha sanken deva / yeka adhidaivikaduhkha 
naranya // 4-6 kunan ikan pinaran ... yadhibhautikaduka naranya] Cf. Vrh 33.14-17: 

adhibhautikaduhkha naranya pinaran / rinacun /jinaram / kanen upas / kesyan / inabhicari / 

tinaluh / tinuju khala ula lalatan / saprakara nin lara duhkha sanken bhuta / bhuta naran ika 

mavak kabeh / yekan adhibhautikaduhkha naranya // 


38v 


397 


CRITICAL EDITION & PARALLEL TRANSLATION 261 


The pain that comes from the body is as follows: suffering from chronic 
diseases," ague, stomachache,"? melancholy, dizziness,"^ pox," and 
other pains having a similar origin. That is inner pain. It is extinguished 
by the leader among yogins. Pain due to supernatural agencies means: being 
struck by a thunderclap, madness, being possessed by [demons such as] the 
gana, bhuta and pisaca. That is pain due to supernatural agencies. The being 
stabbed, hit with a hammer, poisoned, bewitched, bitten by a snake, eaten by 
a crocodile, and similar pains deriving from the body, that is material pain. 
All of them, they are extinguished by the leader among yogins. 

Kumara spoke: 
[15] If you please, o Lord, what is then the way of the leader among yogins 
to extinguish such kind of pains? Thus spoke Kumara. 

The Lord spoke: 
The Yogapada will be taught later on, for [the exposition of] the other ac- 
tivities of the mind is not finished yet. “What are the other activities of the 
mind?’ If you would speak thus, [I would reply:] there are the disabilities, 
their number is twenty-eight. You should know their characteristics. 


111. OJED (2143) glosses urəm (which I suppose to be the same as the oram of the codex) 
as ‘lingering disease (of a part kind?)’; LD.G. CATRA (p.c. June 2007) understands the word 
to refer to a kind of disease affecting the skin of the face. 

112. Contrast OJED (1845) s.v. Sila 11.2, which, on the basis of the occurrence in Vrhas- 
patitattva 33.10, gives ‘stabbing (shooting) pain. MW, among the meanings of the Sanskrit 
Sula, gives ‘any sharp or acute pain (esp. that of colic or gout), which is close to the un- 
derstanding of the word as stomachache by I.D.G. CATRA (p.c. June 2007)—contrast BED 
(457) s.v. sula 1: ‘a disease of the navel’ 

113. larahatin (lara pain + hati ‘liver, heart’) is not found in OJED, but occurs in Vrhaspa- 
titattva 33.10 and was translated by SUDARSHANA Devias ‘melancholy’; the form is perhaps 
a calque of prihati or prihatin ‘sadness, sorrow, dejected mood’ etc. (OJED 1423), arguably 
formed by combining prih u ‘pain grief’ and hati. 

114. Emending puyd into puyan; cf. OJED (1467) s.v. puyan*, which translates apuyan 
as ‘dizzy, giddy, drowsy, overcome with sleep; spinning round: Note that the similar list 
of diseases appearing in Vrhaspatitattva 33.10 reads puru, a hapax meaning (as the Malay 
puru) Sore, ulcer (OJED 1456); cf. also the hapax puruh (OJED 1457), which in Balinese 
means 'headache (cf. BED 408). 

115. Cf. OJED (932) s.v. kuris (from Vrhaspatitattva 33.10): “name of a certain disease 
(KBNW: "the pox”; van Eck, s.v. kores, “a kind of scabious cutaneous eruption"). The word 
is attested in the Nglawang inscription (KROM 1911:412, 415), in a Sanskrit verse enumer- 
ating diseases such as epilepsy (apasmara), deafness and blindness (vadhirandha); since, 
however, kuris is not attested in Sanskrit, it was emended by Know into kuni(s tatha) ‘hav- 
ing a crooked or withered arm or an arm without a hand or finger; a whitlow. 
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ndya ya, yekin dasendriya, tan vonan humidop rin visayanya, talina tuli, kulit 
vudug, mata tan panon, ilat bisu, irun apalah, tutuk vulanun, tan aharap 
mankana kunan, tahan kinkin, suku lumpuh, silit modu, tan vonan anisin 
kunan, polat kodi, nahan laksana nikan dasendriya, an tan vonan ri visaya- 
nya, asakti hatah naranya, 

hana ta balik nikan navatu/sti lavan astasiddhi, nihan laksananya, <a- 
pradhanaka naranya> hala ni Sariranya, prastavanyan panimpulu nin ma- 
gave hala, anupddanaka naranya, hutannya hidopnya hutan ni kavvatanya, 
dadi ya mingat, akāla naranya, tan vonan sumorakon tangih ni raranya, dadi 
ya munpan, tan vanan tumambhani sakahinan y avaknya, moha ta ya, tan 
apilih salviranya, visayanurasa, hana vvan tuməmu kaharepnya, ndan lobha 
ta ya, tan patambhan ikan huvus kapanguh denya, hana tmanajanasuka, 
aləməh magave ya, hana tan vonan rumaksa ha/yunya, mvan kalituhayunya, 
arabi laranan, mahomas tinotohakonya ri savun judi nita, mahurip an pa- 
muk pva, hana ksayaraga, hana vvan malara ndatan tambhan, avodi manin- 
uma mapyak mapahit, matakut mabhaya ri sah manambha, 


2 apalah | em.; apaleg cod. 2 vulanun] em.; vulavun cod. 3 kinkin,] em.; kinki 
cod. 4-5 visayanya] em.;viyasanya cod. 6 nikan] em.;ninkacod. 8 anupadanaka | 
em.;anopradànaka cod. 9 sumoraken] em.;humoraken cod. 11 salviranya] em.; sal- 
varanyacod. 15 ndatantambhan] em.;ndatambhancod. 16 mabhaya] em. ; mabhyaya 
cod. 
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Here they are: the ten faculties not being capable of experiencing their do- 
mains: deaf ears, skin affected by disease, eyes incapable of seeing, a mute 
tongue, an unperceptive nose, a dazed mouth, or [a mouth] which islikewise 
undesirable, withered hands, lame legs, an anus which is madu," 6 or which 
is not able to defecate, and emasculated male attributes. Thus are the char- 
acteristics of the ten faculties when they are not capable of reaching their 
domains; they are disabilities. 

There are the opposites of the nine contentments and the eight perfec- 
tions. Their characteristics are as follows. Concerning natural constitution 
means:!17 the misfortune of his body is the cause of persistently''? doing 
bad. Concerning acquisition means: one whose realizes that his debt is the 
debt of what has been done by him, thus he runs away."? Concerning what is 
an inappropriate occasion means: he is not able to overcome the refusal of his 
[beloved] girl, then he takes her by force. Not being able to cure all the defi- 
ciencies of his body, he is deluded, not discriminating anything. One whose 
taste follows the objects of enjoyment: there is a man who has met that which 
was desired by him, but he is greedy, incurable of what has already been ob- 
tained by him. There is tmanajandsuka, he is reluctant to work. There is 
one who is not able to guard his beauty, and his handsome appearance: he 
has women who are forbidden [to him], and he has gold which is gambled 
away in gatherings for gambling and stake-playing, living as a drunkard.'?? 
There is one who looses passion. There is one who suffers without cure, he 
is afraid to drink [medicines] which are strong" and bitter, he is afraid of 
and worried by the [man of medicine] who could cure him. 


116. This word is not attested in dictionaries of Old or Modern Javanese. 

117. Added by conjecture; the mistaken drop of apradhanaka is suggested by the corrup- 
tion of the following item from upadanaka to anopradanaka. 

118. Deriving the unattested panimpulu from kimulu* (or kipulu) 'to persist, insistently, 
strenuously’ (OJED 870). 

119. The word kavvatanya instead of ‘what has been done by him may be translated instead 
as ‘what has been offered by him; cf. above, fn. 99. 

120. The translation of pamuk given in OJED (2322 s.v. vuk un) ‘to attack furiously’ does 
not make sense here; however, under vuk u the dictionary attests the expression vuk turu 
‘addicted to sleep, sleepy-head. In Modern Javanese (as well as Indonesian) we find the 
common form mabuk ‘intoxicated, drunk, which is likely to derive from the Old Javanese 
vuk u, having the same meaning (hence, vuk turd = ‘intoxicated with sleep). 

121. OJED (1469) translates apyak as ‘fierce, loud, harsh, rude: In this context the word 
appears to refer to some kind of medicament; cf. tapyaktapyak in Vrhaspatitattva 74.30 
(OJED 1950) and the form sarvapyak occurring below, 328.1. 
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hana vvan tan patomu lavan kasihnya, ananis tan vonan mukti drabyanya, 
nahan balik nikan navatusti, asakti hatah naranika, 

hana ta balik ni astasiddhi, adana, tar dadi maveveh, astham agaveya 
dharma, anadhyayana, tan panaji, tvas aji svatah nin nva, tan byakta vruha 
ri vi$e/sa, anasabda, tan panabhyasa kasadhakan, an aku hyan, apa ta gaveya — 4ov 
nin mamrih, tvas prihatin nva denya<,> anatarka, tan katon ikan atitana- 
gatavartamana, asauhrdayah, tan paguru visesa, maguru matoka, ndan kadi 
parahu vatu, vvàdos manontasakna ri sansarasamudra, ya matanyan panolo- 
makaon rin mahanaraka, 


4 tvas aji svatah] conj.; tvas: jiji mota cod. 6 prihatin] em.; prahatin cod. 7 asauhr- 
dayah] em.; asvahadayah cod. 
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There is a man who does not obtain what he desires: he cries and is not able 
to enjoy his wealth. 177 Thus are the opposites of the nine contentments, they 
are called disabilities. 

There are the opposites of the eight perfections: non-generosity: not giv- 
ing alms, let alone practicing righteousness. Non-study: not studying the 
sacred texts. The essence of the sacred texts [is] from himself,” [therefore] 
he will not know the sacred doctrines through evidence. Without verbal in- 
struction;?^* not performing [the religious duties proper to] the state of sad- 
haka, [like when one thinks:] ‘As I am God, what is the purpose of exerting 
myself? My heart feels sad because of that.’”> Without reasoning:!2Š past, 
present and future are not seen. Without friendliness:'*’ he does not have an 
excellent guru; he has gurus at random. Like a boat made of stone, it is not 
possible that he will cross the ocean of transmigration.'?? This is the reason 
why he sinks into hell. 


122. Note that kasihnya instead of “what he desires’ can also be translated as ‘the beloved 
one'; the sentence would thus refer to somebody whose heartache prevents him from en- 
joying his wealth. 

123. Conjecturally emending mota into svatah (m and s are easily confused; o is a spelling 
variant of va). The sentence may refer to the cliché regarding the acquisition of the sacred 
doctrine through masters (gurutah), treatises (sdstratah), or oneself (svatah): cf. Vrhaspa- 
titattva 32.36 and 52.82 and, among the Sanskrit sources, Tantraloka 4.41 and 4.78. The 
point here seems to be that the svatah method is negatively evaluated if carried out alone, 
i.e. without the other two. I have translated tvas as ‘essence’ (cf. OJED 2090: ‘core, heart’), 
but it is likely that here itis to be understood as “meaning; not only on account ofthe context 
but also because tvas (3), according to OJED, could probably mean ‘to have in mind, to want 
(cf. ati)’. 

124. The form anasabda is to be analyzed as Sanskrit alpha privans an- + Old Javanese 
prefix a- + Sabda. 

125. This sentence is not clear. It might refer to a monist who deems religious and medita- 
tive practices that have to be followed by a Saiva practitioner (sadhaka) to be useless in view 
of the fact that everyone already is God—a statement reflecting an utterly monistic stand- 
point. Alternatively, one may interpret it as a direct speech of the Lord to his son Kumara 
(an aku hyan = anaku hyan): “My divine son, what is [then] the purpose of exerting oneself? 
Iam sorrowful in the heart because of that’ 

126. The form anatarka is to be analyzed as Sanskrit alpha privans an- + Old Javanese 
prefix a- + tarka. 

127. Emending asvahadayah into asauhrdayah; cf. above, fn. 104. 

128. The depiction of release from the cycle of rebirth through a metaphor related to ship- 
ping is nicely conveyed in the sentence by the -akan verbal form of the base antas (OJED 
458-459), ‘to set on land, carry across ... rescue, free from’ (compare mantas ‘to come out 
from the water, onto dry land; to have crossed over; to overcome ... be freed from, released’). 
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ndya guru mankana maraki rin mahanaraka, nihan panavruhana, linnya, 
kitatah kahanan bhatara sakala, apan yeki magave linga mamanun prasada, 
mananaken poya, manhanako/n pinanan ininum, yeki kahanan san hyan 417 
paramartha, mamanan maturü san hyan ika, lumaku, malunguh, asin atah, 
tulah san hyan ika kabeh, nora salah ika kabeh mankana linnya, ya matan- 
nyan dadi humulahaken apacara, apan tan hanapa linnya, dadi ya munpan, 
dadin panahala dravya nin vaneh, tan apa ika yan tuhutu kita, apan tuhutu 
naranya, hayva vədi pati, apan yeka mahafutan naranya, asin marga nin pati 
ta pva, apan si pati ikan sinanguh kamoksan na/ranya, 41v 


1 maroki rin] em: mraki nin cod. 2 kitatah] em.; kittah cod. 3 kahanan] em: 
tahanan cod. 5 linnya,] em.;linyacod. 5-6 matannyan] em.;matanyancod. 6 hana- 
pa] conj.; yan apacod. 6 munpan,] conj.;mupun cod. 8 asin] em.;asi cod. 
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What is such a teacher who draws the Great hell near like? He should be 
known as follows. His words are: “Yourself are the place where the Lord in his 
manifest form resides, for those who fabricate lingas, build temples, organize 
assemblies,'?? organize food- and drinking-feasts, those ones are the place 
where the Summum Bonum resides! Those Gods eat and sleep, walk and sit, 
just [do] whatever [they want!]. All of those Gods are hit by punishment, '?? 
[but] there is no fault in all of them: Thus are his words. This is the reason 
why he performs bad conduct, i.e. because it does not matter, according to 
him, thus he transgresses,'?' thus he steals the wealth of others. “It does not 
matter if you are tuhutu,'*? for tuhutu means, do not be scared of dying, for 
that is called killing oneself;?? whatever way of death, for death is that which 
is designated as liberation’. 


129. Iunderstand pvaya in the codex to be a spelling variant of the substantive poya instead 
of the stress particles pva ya, for the transitive verb manandakan preceding it requires an 
object. The meaning of the word is, however, unclear, and my translation merely conjectural. 
OJED (1376) s.v. only lists the form apopoyan ‘to talk (together) cf. also poyah*, apoyah ‘to 
eat? (or: to ask; cf. poya?’). Given the context, the word here might refer to some kind of 
gathering or assembly. 

130. The translation of this sentence is not sure. OJED (2053) glosses tulah as “a curse 
or punishment resulting from sacrilege or the breaking of a taboo; to be stricken by such. 
Alternatively, emending tulah into tulya, read: “All of them are the same as God For the 
interpretation of this obscure passage, cf. Part ur, pp. 378-379. 

131. Emending mupun into mumpan ‘to seize illegally, rob, take by force (esp. a woman), 
transgress. I have preferred this solution to munpun since that form does not occur as a 
self-standing verb, as must be the case here; cf. OJED (1446) s.v. puripun* ‘to use the right 
moment to do st., while it is still possible; with the utmost exertion, as intensively as pos- 
sible. External evidence in support of my emendation may be found in Parakhyatantra 
4.85, characterizing one who, as in the Old Javanese passage, has abandoned dharma and 
embraced materialist (nastika) views as becoming a thief (taskaro) and murdering living 
beings (vadham ca kurute nginam); cf. GOODALL (2004:257). 

132. The word tuhutu is not attested in the dictionaries. The fact that it occurs twice and 
that none of the possible emendations is really satisfactory suggests to me that it may be 
a correct, albeit unknown, form. Otherwise, directions to look for an emendation may 
be tuhutuhu “right, sincere, in the real sense (OJED 2048), which however in the present 
contexts makes little sense; or tutuh u ‘to blame, reprove, reprimand, reproach (OJED 2083); 
or uhut 1 ‘restraining, preventing, forbidding’ (OJED 2105). 

133. According to OJED (589), the form ahafiutan means ‘intending to take ones life 
(plunge into death)’; compare ahafiut, hinafiut, kahafiut, pahafiut: 1 ‘to throw st. into the 
river (sea) to let it be carried away by the current (tide), esp. of the ashes after cremation, 
to perform the funeral rites for; to plunge st. into, throw into, let st. go down into, let st. be 
carried away; 2 to plunge into (intr.), let os. be carried away (by), yield completely (to), give 
one’s life, kill os? 
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mankana lin ni gurunya, yeka guru manabakon i naraka naranya, asakti na- 
ranya, nke ri vrtti nin buddhi + 

nihan tan dukatrayavighatah ikatan vonan humilanakon dukatraya, apan 
tan panabhyasa samadhi, matannyan tan panabhyasa samadhi, apan tan 
mankana rakva paramartha linnya, tuhu mata san hyan paramartha luput 
sanken yoga lavan samadhi, apan buddhi sira, huvus karuhun ikan raga 
dvesa moha lavan Sarira tan hana ika ri bhatara, apa de nin samadhi ri sira, 
apan sira pva de ni sama/dhinira san viku mvan san yogisvara, yatanyan 
pada lavan bhatara, inakunya pvavaknya pada lavan bhatara, tan vanan hu- 
milanaken dukanya tolu, ya ta matannyan asakti naran in buddhi yan mañ- 
kana, 

sumahur san kumara, 
[16] kuran tungal ta vakas ikan asakti yan təka vvalulikur, ndya ganapanya, 

nihan yan manah mabalik, apan laksana nin manah mamikalpa, tap- 
van vanan mamikalpa, ya ta sinanguh medan naranya, nahan gənəp nikan 
ašakti vvalulikur, ika ta kabeh, nimitta nin atmasansara apan mamanguh 
vasana ika kabeh rin citta/, vruh pva san pandita, an makveh vasana nikan 
papa rumaket[,] rin citta, ya ta matannyan san viku, matakut ri sansara lā- 
van duka, hayva jənək ri byapara rin Sarira, huvus karuhun ikan sila hala 
hayva ta ginavayaken, apan yeka mamuhara lara lavan sansara, aparan yo- 
gya gaveyakna takarih, nyan trikaya paramartha, ulah rahayu, $abda rahayu, 
ambhək rahayu, don ika sadhana nin manabhyasambhoki bhatara, 


1 lin] em.;licod. 9 lavan] em.;lacod. 16 nimitta] em.;nimattacod. 21 paramartha ] 
em.;maramartà cod. 22 manabhyasambhoki] em.; munabhyasambhoki 
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Thus are the words of his teacher; that is designated as a teacher who makes 
one fall into hell—a so-called disability. Thus far about the conditions of the 
intellect. 

Incapable of eliminating the threefold pain is as follows: those who are not 
capable of extinguishing the threefold pain, for they do not constantly prac- 
tice absorption. The reason why they do not constantly practice absorption 
is that they think: “Certainly not in this way is the Summum Bonum. Truly 
the Summum Bonum is out of the reach of yoga and absorption, for it is a 
notion.?^ Most of all, passion, dispassion, delusion and a body do not ex- 
ist in the Lord. What is [thus] the reason of [practicing] absorption toward 
Him? Since He is the reason of the absorption of a man of religion and of a 
leader among yogins, in order to become the same as the Lord their bodies 
are claimed to be'35 the same as the Lord’ [Thinking thus,] they are not able 
to eliminate the three kinds of pain: this is the reason why disability is the 
appellation of such an attitude. 

Kumara spoke: 

[16] Deficient by one are the resulting disabilities, if [they] are up to twenty- 
eight. What is it that will make them complete? 

[The Lord:] 

It is the altered mind-stuff. Since the characteristic of the mind-stuff is to de- 
liberate, not being able to deliberate, that is designated as being insane. Thus 
is what completes the twenty-eight disabilities. All of them are the cause of 
the affliction of the Soul, for they meet with the latent impressions, all of 
them, in the mind. The master knows that the latent impressions of the sins 
are innumerable, adhering to the mind. That is why the religious men are 
afraid of the afflictions and of the pains. Do not be preoccupied with the 
activities in the body! Most of all, do not carry out bad conduct, for it brings 
about suffering and affliction. What is then fitting to carry out? Here it is: 
the paramount threefold body, i.e. good action, good speech, good heart. 
Their purpose is the realization of being constantly practising devotion to- 
ward the Lord. 


134. ‘That is, the Lord is just an idea, so any practices aiming at reaching Him are useless. 
For the translation of buddhi as ‘notion, opinion, idea’ (= hidap), cf. OJED (266). 

135. The verb inaku, which among the other meanings has those of ‘claim, acknowledge, 
be sure of, guarantee, declare that one is able to (often boastfully)' (OJED 39), bears here a 
particular force as it implies that, according to the (materialist) opponent, the practitioners 
of yoga merely pretend or unrightfully claim that their bodies are the same as the one of the 
Lord. 
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nihan varahvarah bhatara yeki dələn inotinoton təməntəmən, rasana ri ha/ti, 
apan iki marga bənər, yapvan hana marah ri kita rin hayu, ndan apasalahan 
lavan loka manruddha lavan wvan kabeh talap hayva vinahil, ndan hayva 
ta ginavayaken, yan paropaghata gumavayaken duka nin vaneh apan jati 
nin magave hala, hala taken Sarira, yapvan pagave hayu, hayu taken Sarira 
hayu pva kahyun in rat, ya matannyan hayvatah gaveyaknanta hala hələm, 
ikan luput sanken gunadosa, maryada parilobha mvan dosa, yavat kita luput 
sanken / lokabyapara, tamrih ta gave bhakti rin bhatara, apan sira šarana ni 
venan manhilanaken papa, sira dumeh ñ vvan amanguha suka visesa, ikan 
inak tan pabalik lara, hurip tan pabalik pati, milv agave tan ilu ginave, vruh 
tan kinavruhan, ya phala ni bhakti ri bhatara, 

kunan takap nin magave bhakti, ya takvanaknanta rin san guru, kàno- 
nañənatah sansara nin dadi janma, si hurip makavasanan pati, iki pati na- 
ranya, viparita tan hana tuturnya, apan kapasuk ri tamah, vəñi tan paka- 
nimitta[,] taya rin aditya/, 


1 iñətiñətən] em.; iñətəñətən cod. 5 token] em.; tka cod. 6 matannyan hayvatah | 
em.; matannyan ahayu atah cod. 6 hələm] em.;hmam cod. 13 pati, iki] em.; pa, ike 
cod. 14 tuturnya,] em.;tutunyacod. 14 kapasuk] em.;tapasuk cod. 


7 gunadosa] gunadvasa post corr. ; nadvasa ante corr. 
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The teaching of the Lord is as follows—that should be observed carefully and 
seriously remembered: a feeling that is in the heart, for that is the true path. 
If there is one who teaches you about the good, and yet he goes against public 
opinion, differing from everybody,"*° take [that doctrine] and do not make 
objections, but do not practice it if it damages others or causes the suffering 
of others, for the nature of doing bad is that the body will become bad. When 
doing good, good comes into body, good is the wish of the world. This is the 
reason why you should not do bad in the future. As long as you are out of 
the reach of worldly activities, [you will be] out of the reach of both virtue 
and fault, bounds of morality and propriety, excessive greed'?/ and sinful 
behaviour. Do strive after performing devotion toward the Lord, for He is 
the resort, being able to eliminate sin. He causes the man to eventually meet 
the supreme bliss, the pleasure that does not change into pain, the life that 
does not change into dying, to become a creator and ceasing being created, 
knowing without being known. These are the fruits of devotion toward the 
Lord. 

Further, the way to perform devotion, that should be asked by you to the 
teacher. You should ponder over the suffering of becoming a human being, 
the life which ends in death. Death means viparita, there is no conscious- 
ness,'?? for one is made to enter into darkness, a night that is not caused by 
the absence of the sun. 


136. Iconsider the expression apasalahan lavan loka as having identical meaning with the 
Sanskrit lokaviruddha "contrary to (forbidden by) public opinion' (OJED 1044), the gloss 
of which seems to be given in the clause immediately following, i.e. manruddha lavan vvan 
kabeh (where ruddha, also on account of the presence of Jdvan, must then be understood as 
standing for viruddha— contrast OJED's (1564) gloss of the transitive ariruddha: ‘to stop, 
impede, hinder, obstruct, disturb; to hold, hold back, restrain, detain’). The form apasala- 
han is attested as apasalahan ujar ‘to exchange words; or: to differ in, quarrel? in Tantri Kā- 
mandaka 4.231a (OJED 1612: hayva viruddpasalahan ujar), where it is coupled with virud- 
dha ‘hindering, obstructing; conflicting, contrary; conflict, quarrel’ (OJED 2293). The form 
presumably derives from salah 1 (OJED 1610) ‘changing into something different (cf. silih), 
deviating from what is right (normal, intended, expected, etc.); wrong, at fault, mistaken, 
missing (the target); missed, not attained, escaped from. 

137. Although the word parilobha (i.e. lobha with the preverb pari) is unattested in both 
Sanskrit and Old Javanese, I take it to have the same meaning as (ati)lobha. 

138. Compare the similar characterization of viparita, here ‘obscured, occluded, confused, 
blinded, in Virataparva 80.8: ‘not being conscious is viparita, like dead is its look noratutur 
naranya viparita saksat mati pakatonan ika. 
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ya ta kalavasan naranya, balik ni hurip lalu tan hinaknya, mankana tahor 
hayvanhidep sukaduka, kunan tapan pavarte janma, kadi kveh nin hilan 
kveh ni metu, ya ta panonoranta an pajanma muvah ikan atma, huvus ru- 
muhun ta yan hana wvan jatismara, menat ri dadinya ñüni, tan salah denya 
tumuduh kavitanya nuni pürvakah lavan naranya dravyanya, nahan honan- 
nyan atutur apa tan hanan tuduhnya ika kabeh, lahon marekan rahayu jan- 
manya muvah, maluya dadi vvan gumavaya/kona bhakti ri bhatara, marga ni 
janma kahvata ri hayu, yan [yan] dadi kita ri sansaratah niyata kady angan in 
vikara, tan pada lavan sansarajanma, athava yan pandadyana kabho sapi asu 
vak, yeka kapotok təmən, apa tan hana gamana ni kavruha rin heyopadeya, 
venana ta rakva ya maren san pandita, tumakvanakona kalina ni janmanya, 
mvan kaləpasən ni janmanya, yan apa tekan vruha, apan huvus ikan jan- 
manya, tan pasikoban, ləkas ta manen golok, apa tan kinavruhan taka nin 
pati, 

sumahur san kumara, / 
[17] aparan ikan vāsanā naranya, sajña bhatara, varahon ta ranak bhatara, 

sumahur bhatara, 


1 kalavasan] em.;kalalavasan cod. 4 tan salah] em.; tan palah cod. 5-6 honannyàn] 
conj.; hnanyan cod. 10 vok] em.; vik cod. 10 heyopadeya] em.; heyopadaya cod. 
13 pasikoban] em.; pasikapan cod. 13 kinavruhan] em. : knavruhan cod. 
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Having passed through that for a long time, one goes back to life, whose un- 
pleasantness is extreme. Thus, without delay, do not pay attention to plea- 
sure and pain! Because of the motion of the human births, the number of 
the deaths is like the number of the births; that is a proof for you that the 
Soul is born again. All the more so [the fact that] there exist men endowed 
with the ability of recollection of previous lives: they remember about their 
past existences. Their indications of their former origin, in a previous state 
[of incarnation], and the explanation of its properties, are not wrong. Their 
silence when they remember is because there are not the instructions of all 
of them.'?? The quality of their next human birth is better: they will be born 
again, becoming men who will carry out devotion toward the Lord—the path 
of human incarnations that will be raised to a superior quality. [But, unlike 
them,] if you become in the cycle of existence [you will be] restricted, '^? like 
disfigured persons, not the same as the [other] human beings in the cycle of 
existence. Or you may become a water buffalo, a cow, a dog, a pig. Those 
[beings] are really held back, for there is no chance of getting to know about 
what is to be done and what is to be avoided. Suppose they would be able 
to go to a master and ask for the explanation of their incarnations, and the 
liberation from their incarnations. How could it be that they will under- 
stand? For their human incarnations is already over, without a way to catch 
it [again]. Start acting now, without hesitation!'^' For the coming of death 
is not known. 
Kumara spoke: 

[17] Of what sort are the latent impressions? If you please, o Lord, teach your 
son! 


The Lord spoke: 


139. The meaning of this clause is unclear and my translation only tentative. 

140. The only way to make sense of this (syntactically odd) sentence is to take niyata as 
having the meaning it has in Sanskrit, i.e. ‘restrained, checked, controlled; fixed, established, 
sure, regular, definite’ (cf. OJED 1201) rather than in Old Javanese, i.e. ‘certain, evident, 
obvious; certainly, evidently, indeed, really, in truth, sure. The continuation of thje passahe 
makes clear that the births of disfigured persons and especially animals are ‘fixed, with no 
possibility to improve their conditions. 

141. ‘Without hesitation' is a free translation of galak, which, according to OJED (510), is 
only attested as gumələk ‘to move in uninterrupted succession (row on row, wave on wave). 
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ikan karma tan dadi tan kabhukti phalanya, akveh pva kan karma, ya ta 
matannyan makveh lvir nin janma, apan phala nikan karma ya mamanun 
Sarira, yan «mahala karma,» mahala Sarira, yan mahayva karma, mahayva 
Sarira, mahala mayu pvekan karma, vinanun i janma tungal, ya matannyan 
asilisilih ikan janma riya, huvus dadi devata phala ni gavenya hayu, taka 
pva phala nin gavenya hala, matomahan ta ya tiryak, honti pva phala nikan 
tiryak, təka ta phala ni/kan manusa, muvah ta phala nikan karma nüni, ya ta 
bhinuktinyan pamanun karma muvah, mankana ta jati ni janma kabeh, ikan 
karma huvus bhinukti yeka mamokasakon sanaskara ri citta sovansovan, ya 
ta matannyan kadi sinurat ikan karma rumakot iriya, kady angan in sinsot i 
havak ya ta magave tutur ni citta ikan huvus bhinuktinya nuni, yan devata, 
yan manusa, yan tiryak, ikan karmaphala tinutnya, ya ta bhinuktinya, kapva 
teka mamokasakon sanaskara ri citta, nihan pada/nya, kady angan i dyun an 
pinakavavan vanivani, ingu kunan, huvus honti hisi nikan dyun, vinasəhan 
ta ya pinahalilan ndan hanatah ambhónya, turuh «honti» rumakot rika dyun, 
mankana tekan vasana, an pamokasakon sanaskara ri citta, asin agan vasana 
ri citta, ya pinakarüpa nin janma, apan asin kinalpana nin manah ya tinut 
nin karmanya manun janma muvah, 


2 nikan] em.;ninkacod. 5 huvus] em.;havuscod. 7 nikan] em.;nikacod. 10 ma- 
tannyan] em.;matanyancod. 10-11 sinsatihavak] conj.;sinsikihivakcod. 14 honti] 
em.; hinti cod. 17 asin] em.; asi cod. 


13-16 kady angan i dyun ... mankana tekan vasana] Cf. Vrh 3.6-9: kady angan in dyun 
vavadah nin hingu / huvus hilan hingunya / ikan dyun inasahan pinahalilan / kavokas ta ya 
ambónya / gandhanya rumaket irikan dyun / ndah ya tika vāsanā naranya / 
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The karma, it is impossible that its fruits are not experienced. Numerous are 
the karmas, that is why the kinds of incarnated beings are numerous, for the 
fruits of karma shape the body. If the karma is bad. 727 the body is bad. If the 
karma will be good, the body will be good. The karma being produced by 
an individual being is good or bad; that is the reason why the incarnations 
succeed one another through it. Becoming a god is the fruit of ones good 
actions. As soon as the fruits of ones doing bad arrive, one becomes an 
animal. Once the fruits of the animal are finished, the fruits ofa human being 
arrive. Again, the fruits of the past karma, they are experienced by him as he 
produces karma again. Thus is the nature of all the incarnations. The karma 
which has already been experienced produces as left-overs impressions in 
the mind, one by one. That is the reason why as if being written the karma 
adheres firmly to it, like tightly [attached] to the body.’4? That causes the 
remembering in the mind. What has already been experienced in the past, 
either as a god, a human being or an animal, the fruits of karma which go 
along with it, those are experienced by him. Those all together leave behind 
impressions in the mind. For example like an earthen pot, as it was used to 
contain perfumes or asafoetida. The content of the pot is already finished. 
It is thoroughly washed and purified, but its fragrance is still there, not yet 
finished;'^^ it sticks to the pot. Likewise are the latent impressions as they 
leave behind impressions in the mind. However great are the impressions 
in the mind, they constitute the form of the human being, for whatever is 
imagined by the mind-stuff, that is followed by its karma in shaping the next 
human birth. 


142. The addition of this clause is required to make the sentence logically sound and sym- 
metrical with the one that follows. I suppose that a portion of text was left out by mistake. 

143. The form sinsat, which is the result of my emendation of sinsik, is translated by OJED 
(1781) as ‘tightness’; cf. asinsat ‘tight, taut. As for the idea of karma being ‘written’ on the 
human mind or body, compare Vrhaspatitattva 52.48-49, where the latent karmic impres- 
sions karmavasand are said to be “written on the body of the Soul (sinuratakan in avak 
in atma). LD.G. CATRA (p.c. June 2007) connected this concept to the Balinese expression 
surat in lalata, referring to the fact that the destiny (or karma) of every human being is writ- 
ten on his or her forefront. This idea is already commonly encountered in Sanskrit texts as 
well as South Asian folktales (cf. KENT 2009). 

144. As turun ‘not yet does not make sense connected with the following verbal form 
rumakat, I supply the word hanti ‘finished’ before isi nikan dyun ‘the content of the pot, 
which is required in order to restore the proper meaning of the sentence, referring to the 
classic example of the left-overs of the perfume adhering to the pot (cf. Part 111, pp. 470-472). 
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[18] san apa sira kumavruhi janma mankana sajfia bhatara, 
sumahur bhatara, 

aku huvus manhidap sansara, aneka ikan janma bhinuktiku<,< vəkasan[,] 
taka ni ga/venku hayu, kavava taku ri san pandita, vinarah taku rin dhar- 
masastra, ya ta inabhyasanku, alavas pvaku gumavayakon ikan dharmasas- 
tra, mati taku, [muvah taku,] muvah taku manjanma manusa, atutur taku ri 
janmanku, muvah taku humulunakon Sariranku ri san pandita, vinarah taku 
ri yogadharma, ya ta inabhyasanku ri rahinen voni, ya ta ginavayakonku, 
alavas aku yogisvara, sevu tahun lavasku yogisvara, vinava taku rin svarga, 
inaranan taku san nilalohita, tinariman taku hanak dara, / anak bhagavan 
daksa, san sati naranira, mati pva san sati, kavokas taku, maluya taku yogi- 
$vara, tiksna pva denkv agave samadhi, mati taku manjanma taku ri bhatara, 
ndatan vatu sanke suklasonita, motu sanke yoga bhatara kami, apan lima 
kveh mami sanak, patungalan i ñaran mami, kusika san matuha, tumut ta 
garga, lavan maitri, san kurusya, aku san patañjala naranku, anak pamunsu, 
ri san paficarsi, atutur taku ri kayogi$varan, ya matannyan manambhah ri 
bhatara, sakahvatan ma/mi dadi sira gave caramakarya, 


4 vinarah] em.;vinarih cod. 5 inabhyasanku] em.;naibhyasanku cod. 5 gumavayak- 
ən] em. H; mavaiyaken cod. 6 [muvah taku,]] em. H (silent) 10 inaranan] em. H: 
inarinan cod. 13 ndatan] conj.;ndyatanH,cod. 14-15 tagarga] em.; kan Gargga em. 
H; kasargga cod. 15 kurusya] em.H;purusyacod. 15 pamunsu] em. H ; pamungu 
cod. 16 kayogisvaran] em.; yogi$varan em. H; yosisvaran cod. 16 ya] cod.; yo H 
(typo) 17 sakahvatan] em.;sakavvatan cod. 17 caramakarya] conj.;samkroman cod. ; 
cankriman em. H 


15 anak] hanak post corr. ; hanaka ante corr. 
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[Kumara:] 
[18] O Lord, if you please, who is the Holy One who experiences such incar- 
nations? 

The Lord spoke: 
I myself have already experienced the cycle of existence. The human births 
that I have already experienced are many. At last, [when the fruit of] my 
doing good came, I was conducted to a master. I was instructed about the 
scriptures on dharma. I constantly put them into practice. I practiced the 
scriptures on dharma for a long time. I died. Again I incarnated as a human 
being. I remembered about my human births and again I made my body 
the servant of a master. I was instructed in the scriptures on Yoga. Those I 
constantly studied, day and night; those I put into practice. I became a leader 
among yogins for a long time: a thousand years was the duration of my being 
a leader among yogins. I was brought to the heaven and given the name of 
Nilalohita. I was given in marriage a virgin, the daughter of the reverend 
Daksa, whose name was Sati. Sati died. I was left alone. I again became a 
leader among yogins. My practice of absorption was fervent. I died and I 
was reborn as the Lord. But [we] were not born from sperm and blood: we 
were born from the yoga of our Lord,'^ for we were five brothers. Each of 
our names [are] one by one: Kusika was the eldest, then followed Garga and 
Maitri, Kurusya, [then] me, Patafijala is my name, the youngest son among 
the Five Sages. I had a recollection of the state of leader among yogins, that 
is the reason why I worshiped the Lord, who was also my higher Tom. "27 
Then He [ordered] to perform a funeral ceremony.' 


145. The change of subject from the singular to the plural of the first person sounds clumsy, 
and suggests that a pre-existing other narrative element has been inserted in the text. Al- 
though the expression bhatara mami ‘our Lord’ uttered by a single speaker is a cliché in Old 
Javanese literature, here kami cannot be a possessive pronoun. 

146. Thus my rendering of the abstract noun (sa)kahvatan, conjecturally emended from 
sakavvatan; cf. OJED (659) s.v. hvat “rising to a higher state, increase, improvement: 

147. Conjecturally emending sankraman into caramakarya (cf. OJED 306 s.v.: ‘Skt carama, 
ultimate, final; carama kriya, final, i.e. funeral, ceremony) final ceremony’). This word, or 
perhaps the equally plausible alternative caramakramana*, better fits in the context than the 
original reading, which could be only explained as a corruption of sankramana, a Sanskrit 
word not attested in OJED meaning ‘going or coming together’ (compare cañkrama* in 
OJED 303, (Skt going about, walk)’). The form cankriman ‘riddle adopted by HOOYKAAS 
is, to my mind, a much less convincing solution—although the word might have been the 
origin of the scribe's confusion. 
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anaku san kusika, mabyakta takvanakna, kunan deyanmu pondom taku, ma- 
nkana linnira ri san kusika pinet san garga sira kinon manhafuta, lunha ra- 
sika, pinet san maitri, sira kinon manunva, lunha rasika, pinet ta san ku- 
rusya, sira kinon mamanguna, lunha rasika, pinet taku, mavokas ta bha- 
tara, mabhakti anaku, kunan deyanmüsapa taku, mankana lin bhatara, tan 
asove mati ta sira<,> taka ta san kusika, matutur pavokas bhatara, inalapnira 
tekan Sava, pinəndəmnira, ndata/n paveh in kami kabeh, apan kami pina- 
kapamokasan ri deya mami taka ta san hyan brahma<,> visnu, indra, yama, 
baruna, kuvera, agneya, nairiti, bayabya, aisanya, sira sumambhosambhor 
i kami kalima, dadi san kusika kinon mamondoma $ava bhatara, sampun 
pinəndəmnira, dinuduk sira de san garga, hinañut ta sira hinalap sira de 
san kurusya, sira umangun Sava bhatara, tan asove hinalap ta sira de san 
maitri, sira tanunu Sava bhatara, sampun goni matemahan avu, lunha ta sira 
kabeh, aku juga kavəkas kumukup havu bhatara, inalapku tavunira, sanka ri 
bhaktiku maguru, ya ta matannyan husapaken ikan / havu ry avaku, vaneh 
pinankuku, tan sove hilan ta rüpanku patafijala, sarupa bhatara nuni kalanira 
hurip, trinayana caturbhuja, sphatika pakajanmasthana, samankana ikan 
rupa pinanguhku, təka kan devata kabeh mamüja ri gandhaksatadipadi, lā- 
van kembhan sankirna, taka ta san hyan ananta humundan aku, muliha rin 
abhavapada, 


1 mabyakta takvanakna | em. mabhyaktakvannakna H ; mabhyaktakvanakna cod. 1 ku- 
nan deyanmu pandam | em. H; kunan yenpu pandim cod. 3 manunva] em.; mar- 
nunva cod. 3-4 kurusya] em.; kurusya em. H; purusya cod. 5 mabhakti anaku | 
conj.; missing in H; mabhyaktin aku cod. 5 deyanmüsapa taku] em. H; deyanpupasa 
tarku cod. 6 inalapnira] em.;inalapninra cod. 7 pinandamnira] em.; pinindimnira 
cod. 7 pavehin] em.H;pavencod. 9 aisanya] em.;airsanyacod. 10 maməndəma ] 
em.; maməndəm em. H ; mamindəma cod. 11 pinendemnira] em.; pinindamnira cod. 
11 dinuduk] em.H;danuduk cod. 12 umangun] em.H;umguncod. 13 geni] conj.; 
ginəhə em. H ; ginhə cod. 16 kalanira | cod.;kalamanira em. H (sic) 17 pakajanmastha- 
na] em.; pakanjanmastana cod. 18 kan devata | em. H; kadevatā cod. 


18 rüpa] rupa post corr.; pa ante corr. 18 kan devata | kadevata post corr. ; kavata ante 
corr. 18 kabeh] post corr.; kabah ante corr. 18 mamüja] mamuja post corr. ; muja 
ante corr. 18 gandhaksatadipadi] gandaksatadipadi post corr. ; gandaksatadidi ante corr. 
18-19 lavan] post corr. ; lava ante corr. 19 tasan) postcorr.;ta ante corr. 19 muliha) 
post corr. ; liha ante corr. 
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“My son Kusika, I shall ask clearly: your task is to bury Me. Thus were His 
words to Kušika. Garga was called. He was ordered to throw it into a river.'^? 
He left. Maitri was called. He was ordered to cremate. He left. Kurusya was 
called. He was ordered to put [the Lord's corpse] on the funeral pyre. He 
left. I was called. The Lord gave me instructions: “My son, who are devoted, 
your task is to rub Me [against your body in the form of ashes]?'^? Thus 
were the words of the Lord. Not long afterwards He died. Kusika arrived. 
He remembered the instructions of the Lord. The dead body was taken by 
him and buried. But he did not give [the same task] to all of us. Since we 
were given instructions concerning our tasks, Brahma, Visnu, Indra, Yama, 
Baruna, Kuvera, Agneya, Nairiti, Bàyabya and Aisanya’®® came, swooping 
down on the five of us. Then Kusika was ordered to bury the corpse of the 
Lord. Once it had been buried by him, it was extracted by Garga. It was 
thrown into a river. It was taken by Kurusya; he made a funeral pyre for 
the corpse of the Lord. Not long afterwards, it was taken by Maitri. He cre- 
mated the corpse ofthe Lord. When it had already been burnt down, turned 
into ashes, all of them left. I was left behind alone,'^' to gather up the ashes 
of the Lord. His ashes were taken by me, because of my devotion toward 
the teacher. That is the reason why I rubbed the ashes on my body, and I 
carried the remainder in my hands.** Not long afterwards, my appearance 
as Patafijala vanished: [I assumed] the same aspect which the Lord had in 
the past, when He was alive, three eyed and four armed. A jewel served as 
womb. Likewise was the form that I obtained. All the divine beings came to 
worship me with incense, rice-grains, lamps and so forth, as well as a mul- 
titude of flowers. The venerable Ananta arrived, inviting me to go back into 
the plain of non-being. 


148. For the range of meanings of the base-word hafiut, cf. the relevant footnote on p. 267. 
149. Theform mabhyaktin aku, which I have emended to mabhakti anaku, is problematic. 
Compare mabhyaktakvanakna occurring above (278.1), which I have emended to mabyakta 
takvanakna “I shall ask clearly. As for the emendation of deyanpupasa tarku to deyanmüsapa 
taku ‘your task is to rub Me [on your body in the form of ashes]; compare 278.15, where 
Patañjala rubs the ashes of the Lord on his body (husapakan ikan havu ry avaku). 

150. ‘The last four items are the names of directions of space; whereas in other Old Javanese 
as also in Sanskrit sources they are associated with a particular deity, here they appear to 
denote the name of the deities themselves. 

151. Contrast HooyKaas (1974:169), who takes vakas in the meaning of ‘instruction’ and 
translates “I too had received the final message. 

152. Cf OJED (1261) s.v. panku* (amanku, manku, pinanku, kapanku) ‘to hold or receive 
on the lap (also fig.: to support); to carry in both hands or arms in front of the chest: 


10 


15 


20 


28o II TEXT & TRANSLATION 


tà vihan hinonah taku ri kahyanan i kahvatanku, yeki ri srikanthabhuvana 
naranya, i ruhur ni san hyan $rikantha, alavas aku rin abhavapada, kinon 
taku mungva rike brahmanda, ya tamahankva guru ri rat kabeh, ya matan- 
nyan panaji ikan devata kabeh oke rin brahmanda, 

hana pva / daitya si nilarudraka naranya, ya ta kumavasakon iken brah- 
manda, galon tekan devata kabeh, de ni bhatari sarasvati mandom ri lidah- 
nya, ya ta matannyan salah ujar, tan matya de ni devata daitya danava, an 
umatyanaku, yan hananak bhatara motu sanke $ukla$onita ya umatyana, 
mankana linnya, dadi ikan devata kabeh, mintakasih ri san hyan kama, um- 
anah aku ri ragivasa, yatanyan atemahen hyun, ta vihan ta san hyan kama, p- 
inanahnira taku rin raga, dinolonku ta san hyan kama, ri katiga / ni matanku, 
ya matannyan gəsəñ avak san hyan kama matamahan avu, huvus mankana, 
tumut ta devata kabeh, kapva ta ya humandom anambhah, apan girigirin 
an tumon i san hyan kaman patomahan avu, ya ta matannyan panambhah 
umajaraken vuvus nikan daitya si nilarudraka, pojaha de ni tanayanku motu 
sanken suklasonita, tan vihan pinintakasihan kabeh, kinon ta ya sumom- 
aha ibunta bhatari uma, ya matannyan pakanak san hyan|,] ganapati, lavan 
san bhrügiriti, katiganaku san kumara, nàha/n krama ni dadinku nüni, ma- 
tannyan avas denkv anavruha ikan karmaphalan pamokasakon sanaskara ri 
citta, mankana lin bhatara, 

sumahur san kumara, 
[19] ndya ta menaka irikin dadi janma kabeh sajña bhatara, mankana lin san 
kumara, 


1 kahvatanku] em.;kavvatanku cod. 2 $rikantha] em.;$rakandicod. 3 tamahankva | 
em.;tomakva cod. 5 nilarudraka] em.;nəlarudraksa cod. 6 sarasvati] em.;sarasvato 
cod. 7 salah] em.; palah cod. 9 mintakasih] em.; montakasih cod. 10 atomahen] 
em.;atamencod. 12 matamahanavu] em.;matmahan: vu cod. 13 girigirin] em. - gin- 
rigirin cod. 15 nikan daitya | conj.;nikantyecod. 15 nilarudraka] em.; nilarudraksa 
cod. 17 ibunta) em.;lobunta cod. 17 ganapati] em.; $anapáti cod. 
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I was not unwilling to be placed in the heaven of the one who is my superior 
form, that is in the world of Srikantha. Above Srikantha, I spent a long time 
in the plain of non-being. Then I was ordered to take place in the Egg of 
Brahma. I eventually became the teacher of the whole world. That is the 
reason why I taught all the gods here in the Egg of Brahma. 

There was a Daitya, Nilarudraka'? by name. He brought the Egg of 
Brahma under his control, and all the gods were angry. Because of the com- 
ing of the goddess Sarasvati upon his tongue, that is the reason why he spoke 
by mistake:*>4 ‘I will not die because of a God, a Daitya or a Danava; he who 
will kill me is the son of the Lord born from sperm and blood; he will kill 
me. Thus he spoke. Then all the gods humbly asked to Kama the favour 
of striking Me with the force of passion, so that I would fall in love. Kama 
was not unwilling, so I was shot by him with the passion. Kama was looked 
at by Me, with the third of My eyes.'^ That is why the body of Kama was 
burnt by fire and reduced to ashes. After this happened, all the gods came, 
bowing down to the ground to pay homage, because they had been seized 
with fear seeing that Kama was reduced to ashes. That is the reason why they 
revered [Me]. They reported the speech of the Daitya Nilarudraka, that he 
will die by the hand of My son born from sperm and blood. I was not un- 
willing to be humbly beseeched by all [of them]. I was requested to marry 
your mother, the goddess Uma. For that reason, she begot Ganapati and 
Bhrngiriti;'*° my third son was Kumara. Thus is the sequence of my former 
incarnations, therefore my knowledge of the fruits of karma as they have left 
behind impressions in the mind is clear. Thus spoke the Lord. 

Kumara spoke: 

[19] If you please, o Lord, how could it be that there will be pleasure in be- 
coming any kind of incarnated being? Thus spoke Kumara. 


153. I emend the two instances of n(a/i)larudraksa in the codex into Nilarudraka, which 
is the form attested in related passages of Kakavin Smaradahana. The readings n(a/i)larud- 
raksa are likely to be corruptions caused by analogy with the word rudraksa ‘Saiva rosary, 
which must have cam easily to the mind of a scribe of Saiva background. Note that a Rudra 
of a Great Hell bearing a similar name, Nilastitraka, is mentioned in Kiranatantra VP 8.8b. 
154. A similar event is depicted in the Old Javanese Uttarakanda (Sarga 10, p. 19), where 
Sarasvati takes place on the tongue of Kumbhakarna, prompting him to ask Brahma for the 
wrong boon of sleeping for a thousand years. 

155. An alternative rendering of ri katiga ni matanku may be ‘with my three eyes. 

156. On the identity of Bhrngiriti, cf. p. 370. 
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sumahur bhatara, 
nora kətah menak irikin janma kabeh anaku, apa pvanun suka ñaranya, nya- 
pan tahan kva linanta, añhiñ ikan kamoksan juga, yeki suka visesa naranya, 
apan huvus satmaka lavan bhatara paramakarana, mankana lin bhatara, 

sumahur san kumara, 
[20] san apa ta sira sinanguh / bhatara paramakdrana naranira, 

sumahur bhatara, 
san langon kasüksmanira, sira sadasauca, allan ta konen mala, sadasuka 
tar pakapürvakan janma pisaninu, tan kadi kami kabeh, sakveh san hyan 
astavidyesana, huvus karuhun san hyan brahma visnu lavan vatak lokapala, 
makapürvakan sansara rasika kabeh, kunan sanka ri gonnikan bhaktinira ri 
bhatara, lavan tiksna ni samadhinira, nahan matanyan inalap muliha maren 
kahyanan, tatan mankana bhatara paramakarana, sadasuka juga sira, ndan 
makavasana san/sara sira, manjanma manusa sira hələm, nyapan tahan kva 
lihantanaku, tamatan hana gamananira janmanaku, apan sarvajña sira, sira 
kumavruhi rat kabeh vruh sira ri mande sansara, lavan lara, ndatan vənañ 
milagi ya, tan vruh ri deyanya, de ni manhilanakon lara, 

lavan hana ta cadusakti ri sira, ndya cadusakti ñaranya, <vibhusakti, jña- 
nasakti, kriyasakti, prabhusakti, 

vibhusakti naranya, anavasyah,> andvesyah, anavasyah naranya, tà konen 
raga, dvesa, moha, anavasyah naran ika, anavesyah naranya, tar kataman, tar 
dadi pinakavak siratah makavak sarvabhava, / yeka andvesyah naranya, ika 
ta kabeh, yeka vibhusakti naranya, 


4 satmaka) em.; sattaja cod. 6 paramakdrana] em.; pamakarana cod. 11 sansara | 
em.; sasara cod. 11 gonnikan] em.; ginika cod. 13 sadasuka] em.; sadisuka cod. 
15 tamatan | em.;tamatatan cod. 16 ndatan] em.;ndàta cod. 20 anave$yah | em.; 
nanavesyah cod. 20 anavasyah] em.;anavesyah cod. 21 anavasyah] em.;anavesa cod. 
21 anavesyah | em.;anevesyah cod. 21 tarkataman] em.;takartamancod. 22 andve- 
syah | em. : anevesyah cod. 
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The Lord spoke: 

There is no pleasure whatsoever in all the incarnated beings, my son. “What 
is then such a thing called pleasure?’ If thus were possibly your words, [I 
would reply:] nothing but liberation alone. ‘That is called the supreme plea- 
sure, for it is oneness with the Lord Supreme Cause. Thus spoke the Lord. 

Kumara spoke: 

[20] Who is the one designated as the Lord Supreme Cause? 

The Lord spoke: 

He whose subtlety is permanent. He is sadásauca, pure without being ef- 
fected by maculation. Constantly blissful, He does not have a former state 
as a human being, unlike all of us 757 All the Eight Vidyesas and above all 
Brahma, Visnu along with the group of the Lokapalas, they had as former 
existence the cycle of incarnation, all of them. And because of the greatness 
of their devotion toward the Lord, and of the sharpness of their absorption, 
for that reason they were taken back to the abode of the gods. The Lord 
Supreme Cause is not so: He just is eternally blissful. “But He ends up in the 
cycle of existence:^? He will incarnate in a human being in the future: If, 
possibly, thus would be your words, my son, [I would reply:] it is not possi- 
ble for Him to be born as an incarnated being, my son, for He is omniscient: 
He knows the whole universe. He knows about the cause of the cycle of exis- 
tence, and the suffering. It is not possible to escape that, without knowledge 
about its cause, and about the way of extinguishing suffering. 

And furthermore, the four powers are present in Him. What are the four 
powers? Power of Ubiquity, power of Knowledge, power of Action, power of 
Lordship.**° 

Power of Ubiquity means: not being subjected, impenetrability.‘°° Not be- 
ing subjected means, not being affected by passion, aversion, delusion. That 
is not being subjected. Impenetrability means: not penetrated, it is not possi- 
ble that He is used as a body [by somebody else]; it is He himself that assumes 
the body of all the beings. That is impenetrability. All of them are the power 
of Ubiquity. 


157. Note that the Lord in His form embodied as Srikantha/Patafijala is speaking here. 
158. Reading makavasana (from avasána, OJED 168); alternatively, read makavasana 
(from vasa, ‘abode; OJED 2215): “But He has an abode in the cycle of existence’ 

159. Ihaveadded the sentence enunciating the four powers, constituting the uddesa (cf. In- 
tro., p. 23), which seems to have been skipped in the course of transmission. 

160. In emending the list of powers detailed hereafter I have relied on the parallel lists 
found in related sources (cf. the following footnote). 
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nihan tan jfdnasakti naranya, düradarsana, dirasravana, darat manana, 
darat masarvajnata, sravana naranya, rumana hadoh aparək, düradarsana 
naranya, tumon adoh aparak, athava ta tutupan kunan ikan vastu, katona- 
tah denira, durat manana naranya, vruh ri jhana nin adoh aparok, dürat ma- 
sarvajnata naranya, vruh ri kriya kabeh, lavan sarvavastu, nahan tan jfiana- 
Sakti naranya, 

kriyasakti naranya, manojavitvam, vikaradharmitvam, | kamarüpitvam, 
manojavitvam naranya, adras ira sanken manah, apan hana sira ri rat kabeh, 
ndatan katon, vikaradharmitvam naranya, tar ginave, siratah magave, kama- 
rupitvam naranya, sakaharopnira tamahananira, ya pinakarüpanira, nahan 
ya kriyasakti naranya, 

prabhusakti naranya, abhitah, aksayah, ajarah, amarah, «apratihataga- 
tih,> abhitah naranya, tar matakut, aksayah naranya, tar pakalvanan, ajarah 
naranya, ta konen tuha, amarah naranya, tar konen pati, apratihatagatih, tan 
katahonan, nahan yan prabhusakti naranya, ika[,] ta / Sakti bhatara ika, ya 
kabeh, ya ta pinakapaniddha ri Sakti bhatara, 


1 duradarsana] em.;dtradasanacod. 2 masarvajfiatà,] em.;masarbvagatacod. 2 ru- 
mand] em.;ramanadcod. 2 duradarsana] em.;duradasanacod. 3 ikanvastu] em.;ika 
vastu cod. 4 dürat manana] em.;duratmacod. 4-5 masarvajnata] em.;masarbvagata 
cod. 7 manojavitvam] em.;manojüàavitvom cod. 7 vikaradharmitvam] em.; vikara- 
darmmatvom cod. 7 kamarüpitvam ] em.;kamarapitvam cod. 8 manojavitvam] em.; 
manovijiavitvam cod. 9 vikaradharmitvam | em.; vikaradarmmatvom cod. 12 ajarah | 
em.;arajah cod. 13 ajarah] em.;arajahcod. 16 pinakapaniddha] em.; pinakapanodda 
cod. 


2 sravana naranya ... hadoh aparak] Cf. TJ 4.6-7: dürasravana naranya rumonà Sabda 
hadoh aparek /; Vrh 14.13-14: dürasravana naranya rumonó i Sabda madoh aparok/ 2- 
3 duradarsana naranya, tumon adoh aparak ] Cf. TJ 4.6: duradarsana naranya tumon in 
adoh aparek /; Vrh 14.15: düradar$ana naranya tumon in adoh aparok/ 4 dürát manana 
naranya, vruh ri jana nin adoh aparək | Cf. TJ 4.7-8: duratmaka naranya wuh rin ambhok 
nin adoh aparek / ; Vrh 14.14: dürasarvajiià naranya vruh ry ambhok nih madoh aparok / 


3 athavatà tutupan ] atava ta tutupan post corr. ; atava tutupan ante corr. 15 katahonan] 
post corr. ; kahonan ante corr. 
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The power of knowledge is as follows: seeing from afar, hearing from afar, 
thinking from afar, being omniscient from afar.'* Hearing means: to hear 
what is far and near. Seeing from afar means: to see what is far and near; 
or: the objects are not covered, but can be seen by Him. Thinking from afar 
means: to know (i.e. read) in the mind of [people who are] far and near. 
Knowing from afar means: to know all the actions, and all the objects. Thus 
is the power of knowledge. 

Power of action means: swiftness as of the mind-stuff, acting without phys- 
ical organs, ability to assume any form at will. Swiftness as of the mind-stuff 
means: he is more swift than the mind-stuff, for He is in the whole universe, 
but invisible. Acting without physical organs means: not being acted upon, 
he is the one who acts. Ability to assume any form at will means: whatever 
He desires to transform into, that will be assumed as His form. Thus is the 
power of action. 

Power of lordship means: fearless, undecaying, unaging, undying, going 
anywhere without hindrance.Fearless means: not being afraid. Undecaying 
means: without decreasing. Unaging means: not being effected by old age. 
Undying means: not being effected by death. Going anywhere without hin- 
drance means: [being] without resistance. Thus is the power of lordship. 
These are the powers of the Lord. All of them serve as means to recognize'^ 
the powers of the Lord. 


161. This list of powers is apparently based on the compound diradarsanasravanamana- 
navijndnani, attested in Pasupatasütra 1.21 and Paficarthabhdsya 5.46, and including Pā- 
Supatasitra 1.22: sarvajñata. In the ‘paraphrase’ of those two sütras found in Nisvasamüla 
7.20ab the compound is analyzed as düràác chravanavijfianam darsanam mananam tatha, 
which also seems to be the way the author of the Dharma Patañjala analyzed it; the form 
darat masarvajfiatà could be the result of the addition of the Old Javanese prefix ma- to 
the Sanskrit base, in which the originally separate sequence ?at ma? was eventually taken 
to mean dima (note that I have emended masarbvagata occurring here and in 284.5 into 
masarvajnata, a homologization between °vijñana of Pasupatasütra 1.21 and sarvajnata of 
Pasupatasitra 1.22). Whereas Sloka 11 of the Jfianasiddhanta and the commentary thereon 
separate vijñana from mahdsarvajnata, other Old Javanese sources agree with the Dharma 
Patañjala in that they homologize them, presenting a great deal of different readings: San 
Hyan Kamahayanikan (Saiva) p. 28 line 25 and Tattvajfiána 4.6-7 read dürátmaka, while 
San Hyan Kamaháyánikan (Saiva) p. 51 line 21 has dürasarvajfia; Vrhaspatitattva 4.12-14 
reads dürasarvajfia, based on the readings of mss. BD (dürasarvajfia); AEF (durasarvvajnia); 
CG (darat masarvajfia); Agastyaparva p. 48.14 has dürajfiana. 

162. Neither paniddha nor pinakapaniddha are attested in OJED s.v. siddha (1756-1757); 
cf. paniddhan “where perfection is obtained: For my translation of verbal forms of the roots 
siddhalprasiddha as ‘ascertain, establish as true, recognize, cf. Introduction, p. 25. 
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sumahur san kumara, 
[21] lin bhatara, huni, tar pavak san hyan paramartha, tathapi vinuvus $ak- 
tinira, ndya ta rakota ni Sakti bhatara paramartha, sajna bhatara, san apa 
katonan i kai$varyanira sajña bhatara, mankana lin san kumara, 

sumahur bhatara, 
san yogisvara sampun siddhatah, sira katonan i Sakti bhatara, apan sira hum- 
yapara iken rat kabeh, 

sumahur san kumara, 
[22] tan hana pva bhatara, yan rsi siddha juga katonan i Sakti bhatara, ma- 
tannyan tan hana sira, anhin $a/ktinira panəñəran ni hananira, mungva «ri» 
san pandita pva Sakti bhatara, ya matannyan taya san hyan paramartha yan 
mankana, 

sumahur bhatara, 
taha pih tan taya san hyan paramartha, apan tan $aktinira vinehakonira san 
pandita, ndya sanka ni Sakti san pandita karih, yan mankana linanta, Sakti 
nka ri havaknira juga Sakti san siddha, 

sumahur san kumara, 
[23] apa dumehnya kabhibyakta vakasan sajña bhatara, 
hasih sira bhatara ri san yogi kalinanya, apa dumeh sirasiha ri san yogi, sanka 
ri pamrihnira gave samadhi, satata rin rahine vani, ya matannyan asih / bha- 
tara ri san yogi, hinilanakonira ta kleša ri Sarira lavan laranira, kabhibyakta 
kalàra san yogi vokasan, apan ikan mala tumutupi Sakti nin atma nuni, hi- 
lan mareka mala, yan kva lina san para, tan vanana tan atma humilanakon 
malanya juga, apan tan avruh laksana nin mala, matannyan tan vruh ikan 
atma ri laksana ni mala, apan ivonivon avaknya lavan ikan mala, 


9 yan] em.;hancod. 9 rsi] em.;rasacod. 10 anhin] em.;anhincod. 14 paramar- 
tha,] em.; paramata cod. 19 hasih sira] em.; hasira cod. 19 yogi kalinanya] em.; 
yogak-linanya cod. 19 sanka] em.; anka cod. 21 klesa ri śarīra ] em.; kle$arira cod. 
22 san] em.;sa cod. 
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Kumara spoke: 
[21] According to your words, earlier, the Summum Bonum does not have 
a body, but nevertheless its powers are spoken about. If you please, o Lord, 
what will then be that which is adhered to by the powers of the Lord Sum- 
mum Bonum? With your permission, o Lord, who is the visible form of His 
state of sovereignty? Thus spoke Kumara. 

The Lord spoke: 
The leader among yogins who has already attained perfection: he is the vis- 
ible form of the powers of the Lord, for He manages this whole world. 

Kumara spoke: 
[22] Then the Lord does not exist, if only a perfect one is the visible form of 
the powers of the Lord. The reason why He does not exist is that only His 
powers are the evidence of His existence. The powers of the Lord will take 
place in the master. That is the reason why the Summum Bonum is non- 
existence, if it is so. 

The Lord spoke: 
No, the Summum Bonum is not non-existence, for it is not the case that His 
powers are given by Him to the master. “What is then the origin of the powers 
of the master?’ If you would speak thus, [I would reply:] the powers there in 
his body are only the powers of the realized one. 

Kumara spoke: 
[23] If you please, o Lord, what is the reason why [the powers] are finally 
made manifest? 

[The Lord:] 
The explanation is: the Lord has affection for the yogin. For what reason 
would He have affection? Because of his exertion in performing absorption 
at all times during day and night. ‘That is the reason of the affection of the 
Lord toward the yogin. The impurities in his body and his suffering will be 
annihilated by Him. At last, the suffering of the yogin will be made visible, 
for the maculation obstructs the former powers of the Soul. “[In this case] 
maculation has already disappeared’; if the opponent would speak thus, [I 
would reply:] it is not possible that the Soul alone causes its maculation to 
disappear, for it does not know the characteristics of the maculation. The 
reason why the Soul does not know about the characteristics of the macula- 
tion is that its body is mixed up with the maculation. 
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ndyavaka nin atma yan kva linanta, yeka sinanguh atma lin san vruh ri san 
hyan Sastra, ika tan citta ivonivon lavan mala, taha pih vonana tan atma hu- 
mila/naken malanya, yan kva linanta san para, tanora matan dadyana devata 
tiryak yan mankana, moksa ikan janma kabeh yan mankana, tinonta pvekan 
janmasansara, ya ta panavruhananta an tan vonan ikan atma humilanakon 
malanya, yapvan vənañ humilanakon malanya, ya matannyan sih bhatara ri 
yogi, apan sira vonan humilanakon malanira, kadi sakti bhatara, mankana 
Sakti san siddha, ya matannyan pada Saktinira lavan bhatara vokasan, / 
sumahur san kumara, 
[24] hana ta kari bhatara, ri janmasansara, 
matannyan mankana, apan siddha samadhi san yogi, apan yeka kabhibya- 
ktan bhatara ri janma, kapanguhanira de san yogi, yan vruh rin prayoga- 
sandhi padanira, kady angan i apv/y anen kayu, apan hamotvaken avaknya, 
ikan apvy anen kayu, ulih nin anosó atah prastavanyan motu, mankana tekan 
miñak, tan vətu ika yan tan pinutoran, ika pva vastu maganal tathapi tan votu 
ika yan tan inupaya ri sandhi, bhatara paramakarana kari tan kapanguha, ya 
tan hana prayogasandhi, yadyapin vruha ri prayogasandhi, ya tan gavayakna, 
tan kapanguh atah bhatara denya, e 


1 san vruh] em.; savruh cod. 4 pvekan] en: pvokan cod. 11-12 apan yeka kā- 
bhibyaktan] em.; apan yokabhibyaktan 13 hamotvakon avaknya] em.; hamotvakon- 
vaknya cod. 15 pinuteran] em. ; pinukəran cod. 16 tan] em: kan cod. 


4 moksa] post corr. ; maksa ante corr. 4 tinonta] post corr.; tinanta ante corr. 7 yogi | 
post corr.; yagi ante corr. 7 malanira] malanira post corr.; malani ante corr. 7 kadi 
Sakti] post corr.; kadi kti ante corr. 7 mankana] post corr.; nkana ante corr. 8 ya 
matannyan] post corr.; yatañnyan ante corr. 8 Saktinira] post corr.; ktinira ante corr. 
11 matannyan] post corr.; nyan ante corr. 11 apan siddha] apan sidda post corr. ; apa 
siddà ante corr. 11-12 apan yeka kabhibyaktan | apan yokabhi? post corr. ; apa yokabhi? 
ante corr. 12 kapanguhanira de] post corr.; kapanguhani de ante corr. 12 yogi] post 
corr. ; yagi ante corr. 12 yanvruh] post corr.; ya vruh ante corr. 12-13 prayogasandhi | 
prayogasandi post corr. ; prayagasandi ante corr. 13 kady angan] kady angan post corr. ; 
dy angan ante corr. 14 ikan apvy anen] ikan apvay ànen post corr. ; ikan apvay anam ante 
corr. 14 tekan] post corr. ; takan ante corr. 
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“What would be the body of the Soul?” If you would speak thus, [I would 
reply:] that which is designated as the [body of the] Soul, according to the 
words of those who know the treatises, that one is the mind, mixed up with 
maculation. “No! The Soul is [definitely] able to cause its maculation to 
disappear. If you would speak thus, o opponent, [I would reply:] ifitisso, no 
one will become a god or an animal. All the beings [would be] released, if it is 
so. The cycle of rebirth is seen by you: that is the means from which you can 
infer that the Soul is not able to cause its maculation to disappear. If it is able 
to cause its maculation to disappear, that is because of the affection of the 
Lord towards the yogin, for He is able to cause his maculation to disappear. 
The powers of the perfect one are like the powers of the Lord. That is the 
reason why his powers are the same as [those] of the Lord in the end 192 

Kumara spoke: 
[24] [If so,] the Lord is in the cycle of rebirths there is. 

[Ihe Lord:] 
The reason why it is so is that the absorption of the yogin is perfect, for the 
Lord is made manifest in a human being. It will be obtained by the yogin if 
he knows about the prayogasandhi. To exemplify it: like the fire which is in 
the wood, for it brings forth its body. The fire which is in the wood is the 
consequence of the rubbing—the cause for it to come out. Likewise, the but- 
ter is not produced if it is not churned.'^^ That is a coarse substance, and yet 
it is not produced if no working procedure is applied with a tool.'5 The Lord 
Supreme Cause will not be met by him, if there will not be prayogasandhi. 
Even though one may know about the prayogasandhi, if one does not put it 
into practice, one will definitely not meet the Lord. 


163. Perhaps vakasan ‘in the end, finally’ here refers to the time of the yogin's death. 

164. The form pinutaran is not attested in OJED: cf. amutar putaran (1465) a particular 
kind of weapon? or: any weapon that can be “pinutar”?’; aputaran ‘to go around, circulate, 
go in a circle; to move in all directions, travel about: Supomo (p.c. January 2010) has sug- 
gested me that the form putaran could denote a churning tool, and pinutəran would thus 
mean ‘to be [worked with] a churning-tool’; this is in fact comparable to usvan “fire drill 
and añusvan ‘to make fire with a fire drill’; according to OJED (462), usu is equal to asa, 
occurring in the preceding line as anasa ‘to rub. 

165. I translate sandhi as tool following OJED (1650 s.v. sandhi 11) ‘a part. kind of tool?’ 
cf. the preceding footnote. 
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cittavrttinirodhakhyah, yogah paramadurlabhah, 
tasmin yoge samarabdhe, svayam atma prakasate 


kan katutur i cittavrtti, ya sinanguh yoga nara/nya, ndan atyanta ivahnyan 
inabhyasa, apan tan harap jati nin van rin gave makas, kunan san vairagya, 
san huvus varəg ri lara ni janma, sira mahyun ri yoga, apan maharap ri suka 
visesa naranya<,> ikan panguhan ijati san hyan atma ya sinanguh suka visesa 
naranya, yan apa yan kapanguh jati san hyan atma, yan ginavayakon ikan 
yogatah, 

sumahur san kumara, 
[25] tan kagavaya ikan yoga kahidap tah san hyan atma de mami, tamatan 
atma ika linta, yekin citta naranya, 
matannyan sinanguh citta, apan ekavisayanya, ya matannya/n citta juga ka- 
hidop denya, sumahur san para, ndya vrttinya, matannyan citta naranya, ni- 
han grahana, viparyaya, vikalpa, nidrà, smrti, 

grahana naranya, ikan citta manut pramana talu, pramana talu naranya, 
pratyaksa, anumana, agama, yeka grahana naranya, hayva ta vineh mankana 
kala ni yoga, t ... T nihan tan vikalpa ñaranya, ikan jñana manalina varah ni 
sütra, yah purusa kumva liñ niñ aji, nihan arthanya, tar polah sañ hyañ atma, 
mañkana lin nikañ varah, ya tekana lih ñaranya, liñnya nihan, 


2 tasmin yoge] em.;tasmeyoga cod. 2 svayam] em.;svayamn cod. 3 kan] em.; ka 
cod. 4 van] em.; va cod. 6 ikan] em: ika cod. 7 ginavayakon ikan] em.; gi- 
nayaknokan cod. 9 kumara] em.; kamara cod. 10 kagavaya] em.; tagavaiya cod. 
10 san] em.; sa cod. 12 matannyan] em.; matanyan cod. 14 grahana) em.; gra- 
hananya cod. 14 smrti] em.;smuto cod. 16 yeka] em.;yokàcod. 18 sūtra] conj.; 
stri cod. 19 nikan] em.; ninka cod. 


1 cittavrttinirodhakhyah ] Cf. YS 1.2: yogas cittavrttinirodhah 3 cittavratti, ya sinanguh 
yoga nara/nya] Cf. SaSam 415.6: yoga naranya cittavrttinirodha 


10 tah san hyan atma] tah sa hyan atma post corr. ; tah atma ante corr. 
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What is called the cessation of the functions of the mind is the yoga, 
extremely difficult to achieve. Having undertaken that yoga, the Soul 
itself [alone] shines forth. 


What is taught about the [cessation of the] functions of the mind, that is 
designated as yoga, and its difficulty in being practiced is extreme, for not 
to want it is the nature of the man toward hard work. But the one who is 
passionless, who is already full of the suffering of birth, he desires the yoga, 
for he wishes the supreme pleasure. The obtainment of the true nature of 
the Soul, that is designated as the supreme pleasure. In what case is the true 
nature of the Soul met? Only when yoga is performed. 

Kumara spoke: 

[25] Whether yoga be performed or not, the Soul is still experienced by us. "09 
That, according to your words, is by no means the Soul: that is the mind. 

[The Lord:] 

The reason why it is designated as mind is because of its having the same 
object [of perception as the Soul]. That is the reason why only the mind 
is experienced by him. The opponent spoke: What are its functions, from 
which it is called mind? [I reply:] As follows: right perception, misconception, 
imagination, sleep, remembering. 

Right perception means: the mind that follows the three valid means of 
knowledge. The three valid means of knowledge are: direct perception, infer- 
ence, reliable testimony of scripture. This is perception. Do not let it be in this 
way during the time of yoga. t... t17 Imagination is as follows: the cogni- 
tion explained by the teaching of the sütra yah purusa—thus are the words 
of the treatise. Its meaning is as follows: the Holy Soul does not move, 
thus is the content of the teaching. That is what is said. Its explanation is as 
follows. 


166. ‘The first person plural pron. mami may be here intended either as a pluralia maiestatis 
or as an indication of the fact that Kumara’s statement relates the view of a rival school 
(elsewhere the opponent also refers to his view by means of the pronoun mami). 

167. The explanation of misconception has been mistakenly left out from the list. 

168. The portion of text from 290.17 to 292.4 is not very clear to me. It appears that the 
author was referring to Sanskrit words appearing in the commentary to the Yogasütra he had 
before his eyes, in particular to sütra 1.9 on vikalpa. The word purusa ‘mar appears four 
times in the respective section of the Bhasya, but never preceded by the relative pronoun 
yah. Here sūtra (emended from stri, a mistake that occurs also below, 292.10) might refer 
to the commentary and not to the sütra itself, where the word purusa does not occur. 


Sloka 2 
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kalina nin tan polah, / kady angan in hru hana ri tankulaknya, humonana ta 
ya, inalap pva ya sanke tankulaknya, kinənakən i tali ni laras, tumaficoboka 
ya ri kinenanya, humenana ta ya, mankana ta honan nikan atma, nahan lin 
ni vikalpa nalina varah, hayva ta vineh mankana ri kala ni yoga, nihan tan 
nidrā naranya, ika jñana kadi hilan lvirnyan kahidop, ndan təhər ya malupa 
viparita tan hana tuturnya, hayva ta mankana ri kala nin yoga, vehon tikan 
jñana dumolina ri hati, sthitya hayva cañcala, hayva mananonanon, apan 
hana svapnajndna na/ranya, paran inanonanon vaneh, ikan jñana matutur i 
kahidopanya, yeka svapnajfidna naranya, hayva ta vineh mankana ri kala ni 
yoga, nihan tan sutra smrti naranya, ikan jñana tutur ikan vastu bhinuktinya 
nuni, hayva ta vineh mankana ri kala nin yoga, nahan vr nikan citta lima 
kvehnya, 

yapvan katutupan ikan kabeh, ya teka sinanguh samadhi naranya ya sin- 
anguh samprajfiata,lavan asamprajnata, samprajfiatatah naranya, ikan sama- 
dhi tinahonan de ni pat lvirnyan pat nihan, hana savitarkasamd/dhi, hana ta 
vicarasamadhi<, hana asmitasamadhi, hana dnandasamadhi,> 

t... t ikan jana manekagraha ri süksma, ya vicarasamadhi naranya, as- 
mitdsamadhi naranya, i nkana san purusa kaivalya, vinotan visaya de nin 
citta, ndatan cetaneya, apa vruh siran lara, yavat cumetane pavot nin citta, ya 
matannyan hanan juga humidəp svacetananira ika san hyan atma, ànanda- 
samadhi naranya, ikan atma tiksna denya humidop avaknya juga, ya ta ma- 
tannyan kapanguh ikan suka visesa, 


1 polah] em.; palah cod. 3 nikan] em.;nikacod. 6 yoga] em.;eyogacod. 9 kahi- 
depanya] em.; kahapyanya cod. 10 sūtra] conj.; stricod. 11 vrtti] em.; vrakti cod. 
14-15 samadhi] em: samada cod. 15 tinahanan] em: tanahanan cod. 21 tiksna) 
em. ; titsna cod. 


4 kala ni] post corr. ; ka ni ante corr. 17-18 asmitasamadhi]| asmitasamadi post corr. ; 
asmitasama ante corr. 
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The meaning of ‘not moving is: like an arrow that is in its quiver. It is quiet. 
It is taken from its quiver. It is shot with the string of a bow. It penetrates into 
that which has been hit by it. It (the arrow) becomes quiet [again]. In this 
way is the quietness of the Soul. Thus is the meaning of imagination, accord- 
ing to the interpretation of the teaching. Do not let it be in this way during 
the time of yoga. Sleep is as follows: the form of the mind when it thinks 
is as though vanished, and thereupon it becomes unconscious—viparita, its 
consciousness is not there. Do not let it be in this way during the time of 
yoga. Let the mind be fully conscious in the heart. It should be fixed, do not 
let it be quivering, do not let it imagine, for there is the perception in a dream: 
the object being thought of is another; the mind remembers experiencing it. 
That is perception in a dream. Do not let it be in this way during the time of 
yoga. The sütra'6? remembering means: the mind that remembers the ob- 
jects that were enjoyed formerly. Do not let it be in this way during the time 
of yoga. Thus are the functions of the mind, five is their number. 

When all of them are covered, that [state] is designated as absorption. It is 
regarded to be cognitive and non-cognitive. Cognitive means: the absorption 
is restrained by four. The characteristics of the four are as follows: there is 
the reflective absorption, there is the refined reflective absorption, there is the 
egoic absorption, there is the blissful absorption.'7? 

T... 17* The mind that has the subtle as its only object of perception,'7? 
thatisthe refined reflective absorption. Egoic absorption means: in that [stage] 
the Soul is isolated; the external objects are carried by the mind, but they are 
not sentient. Does it know about suffering? [Only] as long as it is aware of the 
content of the mind. That is the reason why the Soul is only still, experienc- 
ing its own consciousness. Blissful absorption means: sharp is the thinking 
of the Soul about its body alone. That is the reason why the supreme bliss 
will be met. 


169. Emending stri into sūtra; cf. above, fn. 167. 

170. Ihave added the last two items of the list by way of emendation. 

171. The explanation of the reflective absorption (vitarkasamadhi) has been mistakenly 
left out from the list. 

172. Ihave refrained from emending ekagraha (manekagraha, where graha = ‘to seize in 
the sense of ‘to perceive’) into ekagra, as attested in the Yogasütra. Apart from the fact that 
its meaning is almost identical to ekagra ‘fixing one's attention upon one point, the form 
ekagraha appears several times in the codex (cf. 294.6, 294.9, 294.12, 318.11) and is also 
attested, as part of a similar list of characteristics of the mind, in the San Hyan Hayu and 
Sevaka Dharma (West Java): cf. Part ur, p. 491. 
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ikan pat ya sinanguh samprajfiata naranya, ya/n tungal yan rva, yan talu, 
yan pat, samprajfatatah naranya, yapvan tan nkana ika kabeh, ya sinanguh 
asamprajnatasamadhi naranya, ika tan asamprajtiatasamadhi pürvaka, ika 
ta samprajhatasamadhi, 

ya teka dharma ni citta, hana ksipta naranya, «hana viksipta naranya,> 
hana vimüdha naranya, hana nirodha naranya, hana ekagraha naranya, 

ksipta naranya, ikan ambhok abvan umosat maren kadohan, viksipta na- 
ranya, ika ambhok nunikunik<,> vimüdha naranya, ikan ambhok lonolono, 
nirodha naranya, ika/n ambhok anhorot, ekagraha naranya, inambhokakna 
ri tungal, nahan kveh ni dharma nin citta, ikan ksipta, viksipta, vimüdha, 
[vimuda,] tan pinakabhümi ika de nin samadhi, apa pinakabhümi nin sam- 
adhi takarih, pilih ekagraha làvan nirodha, salah tungal kunan ya mahinan 
in samadhi, athava karva kunan, 

sumahur san para, vruh ta kami ikan sinañguh yoga naranya, apan sa- 
barinyan honan ikan citta, ya ta samadhi naranya, yan kva lina san para, tan 
yogya ikan honan ni citta, sanguhan yoga, a/pan hana sira yogi$vara videha 
lavan[,] prakrtilina, videha naranya, ika san yogīśvara hanan luput sanken 
Sarira, mari makavak ikan aganal, kevala ika suksmasarira pinakavaknira, 
prakrtilina naranya, mari makavak ikan śarīra suksma, aparan pinakavak- 
nira, yekin pradhanatattva juga, rasika ta san videha lavan prakrtilina, sira 
ta maharəp kapanguhakennya kamoksan, apan huvus tan hana ikan citta ri 
hidopnya, tan vruh yar panher kala, 


2 nkàna] em.; mankana cod. 5 ksipta] em.; ksapta cod. 6 nirodha] em.; ninroda 
cod. 7 ksipta] em.;ksaptacod. 7 viksipta] em.;vikseptacod. 9 inambhokakna] em. 
iñambhəklakna cod. 10 ksipta, viksipta] em.;ksopta, viksapta cod. 11 samadhi] em: 
samada cod. 12 yamahinan] conj.;yehinaman cod. 14 san] em.;sacod. 17 prakrtili- 
na] em.; aparaksetilina cod. 18 ikan) em.; akan cod. 20 rasika) em.; asika cod. 
20 lavan prakrtilina ] em.;lavan aprakratilinacod. 21 ta] em.;kacod. 21 kapanguha- 
kennya] em.; màmanguhhakennya cod. 22 hidapnya] em. ; hidopnyara cod. 


5-6 hana ksipta ... ekagraha naranya] Cf. SevDh (Bal) f. 1.4-5: kasipta / muda / viksipta / 
ekagrata / niroda / 


2 ika kabeh | ika kabeh post corr. ; ikabeh ante corr. 
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These four, they are designated as cognitive. When either one, two, three 
or four [are present], [that state] is cognitive. If none of them is there, that 
[state] is designated as non-cognitive. The non-cognitive absorption, that is 
preceded by the cognitive absorption. 

These are the properties of the mind: there is the scattered, there is the 
distracted, there is the infatuated, there is the restricted, there is the single- 
minded. 

Scattered is the mind that hurls about and flies away into the distance. 
Distracted is the perplexed mind.” Infatuated is the bewildered mind. Re- 
stricted is the restrained mind. Single-minded is to be minded on one [thing]. 
Thus is the number of the properties of the mind. The scattered, distracted, 
infatuated, they do not constitute stages of absorption. What do constitute 
the stages of absorption, then? They may be the single-minded or the re- 
stricted; just one of them is the boundary" of absorption; or both of them. 

The opponent replies: “We [in our system] also know that which is des- 
ignated as yoga, for whenever the mind is still, that is absorption’. If the op- 
ponent would speak thus, [I would reply:] it is not right to designate the 
stillness of the mind as yoga, for there are the lords of yogins disembodied 
and those dissolved into unevolved matter. Those disembodied are the lead- 
ers among yogins who abide free from the body. They cease to have as body 
something coarse; only the subtle body serves as their embodiment. Those 
dissolved into unevolved matter have ceased to have as embodiment the sub- 
tle body. What constitutes their body? It is just the principle of unevolved 
matter. Those are the [yogins] disembodied and [the yogins] dissolved into 
unevolved matter. They desire to obtain release, for they think that the mind 
is no more. They do not know that they wait for Kala.'75 


173. Deriving unikunik from unak* (OJED 2121), attested only as onak, ‘downhearted, de- 
pressed, perplexed’ 

174. Conjecturally emending yehinaman into ya mahinan; cf. OJED (631) s.v. hiñan (1) 
“limit, fixed span of time, as far as one can go, the whole distance, the end; (2) delimitation, 
ordinance; (3) as far as; nahan hiñan in ‘so much, this is the whole (the content of)’; hiñan 
in ‘the end (conclusion) of it is [...], in short, and thus, and so, and then certainly’; mahinan 
‘to have a limit, have as limit’ 

175. Here I take kala to mean “Kala as the god of death and annihilation' (OJED 768, s.v. 
kala 3) rather than ‘time’; another possibility may be kala 2 ‘time as inescapable fate. The 
point seems to be that the entities disembodied and dissolved into unevolved matter wait 
in a state on unconsciousness (i.e. not being aware of the passage of time) for the end of the 
current cosmic cycle, after which a new one begins and they obtain release. 
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ikan karma/Saya, lavan ikan cittasanaskara, mankana pva ya, matannyan tan 
pramana honan nikan citta juga, apan tan honti ikan anekavisaya bhinuk- 
tinya, tuturun, apa panavruhananta, an tan hənti, nihan si manher ri pradha- 
na, nuniveh ikan videha, yapvan jonok amukti kasiddhyan, dadi sira sansara 
manhidop muvah, yagave cakra naranya, apan tan hana sraddhadi ri sira, apa 
sinanguh sraddhadi naranya, nihan lilan ni citta, matannyan panguh ikan 
citta malilan, sanke pamrihnira manabhyasa yoga satata ri rahinen vani, / 

ndya panavruha ri lilan ni citta, nihan ya maitri, karuna, mudita, upeksa, 
ya panavruha ri lilan ni citta, 

apa sinanguh maitri naranya, nihan panavruhanya, ikan ambhok prayo- 
janaken dava nin suka san manomu suka, ya maitri naranya, karuna nara- 
nya, ikan ambhok mrayojanaken ikan malara mamanguha suka, lavan luputa 
ri sansara, ya karuna naranya, mudita naranya, ikan ambhok anumoda i san 
gumave hayu, ya mudità naranya, upeksa naranya ikan ambhək humonon 
irikan mangave hala, nahan / byaktanya ikan lilan ri san yogi, 

ikan ta citta malilan ri yogi, ya mandadyakon virya<, ikan virya ya» man- 
dadyakon tutur, ikan tutur ya mandadyakon prajña, ikan prajña ya mandady- 
akon samadhi, apa sinanguh virya naranya, galam nin manabhyasa yoga la- 
van sadhananya, tutur naranya, vruhnira ri kayogisvaran, tambha nin san- 
sara, apan ya marga nin manguhakona bhatara, enak pva tuturnira ri bha- 
tara, ya mandadyakona prajña, apa ta sinanguh prajfia, təpətnira ri kasamya- 
jhanan tumuduhakon bhatara, ya matannyan sira tambhara nara/n i prajña 
san yogi, matannyan sira tambhara naranya, apan abanor tekanya ri bha- 
tara, kady angan in hru abanor lakunya de ni halar, mankana ta prajña san 
yogisvara i bhatara, 


1 karmasaya] em.;darmmasayacod. 3 tuturun] em.;tuturruncod. 4 ikan | em ika 
cod. 4 kasiddhyan] em.;kasaddyan cod. 6 matannyan] em.;matanyan cod. 7 mali- 
lan] em.;malinlan cod. 8 maitri] em.;metracod. 10 panavruhanya] em.; panavru- 
hanacod. 11 san] em.;sacod. 12 malara] em.; malarracod. 13 ya] em.; hi cod. 
14 gumave] em.;gumanvecod. 14 humenen] em.;umnam cod. 16 mandadyaken] 
em.;mandadikon cod. 16-17 mandadyakon] em.; mandadyiken cod. 17-18 mandady- 
akon ] em.;madadyakencod. 18 nin] em.;noncod. 19 sadhananya] em.;sadanvanya 
cod. 20 nin] em.;ni cod. 


21 prajfia, tepetnira] prajfa, tpotnira post corr. ; prajña tpetnira ante corr. 
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The latent karmic deposits and the impressions of the mind, they are like- 
wise. The reason why the stillness of the mind alone is not evident is that 
the various objects of pleasure have not ceased to be experienced, not yet. 
What is that from which you can infer that they have not ceased [to be expe- 
rienced]? They are the ones who wait in the unevolved matter, and the ones 
disembodied. When they become addicted to the enjoying of supernatural 
powers, they become troubled, conscious again. That causes the so-called 
cycle [of existence], for faith and so on are not present in them. What is that 
which is designated as faith and so on? Clarity of mind. The reason why one 
obtains a clear mind [is] because of one’s zealousness in performing yoga at 
all times, during day and night. 

What are the marks connected with the clarity of the mind? As follows: 
friendliness, compassion, joy, equanimity. ‘Those are the marks connected 
with the clarity of the mind. 

What is that which is designated as friendliness? Its marks are as follows: 
the mind that aims at making the pleasure of one who has [already] obtained 
pleasure to last. That is friendliness. Compassion means: the mind that causes 
one who suffers to meet pleasure, and release from the cycle of existence. 
That is compassion. Joy means: the mind that is pleased with the one who 
does good. ‘That is joy. Equanimity means: the mind that can tolerate one 
who does bad. Thus is the evidence that the pureness is within the yogin. 

The pure mind in the yogin, that will generate energy; energy” will gen- 
erate awareness; awareness will generate insight; insight will generate ab- 
sorption. What is that which is designated as energy? The finding constant 
pleasure in performing yoga and its means of realization. Awareness means: 
his knowledge about the state of leader among yogins, the cure for the cycle 
of existence, for that is the path of he who meets with the Lord. His aware- 
ness directed toward the Lord is smooth; that will generate insight. What is 
that which is designated as insight? It is his steadfastness with regard to the 
possession of the true knowledge guiding to the Lord. That is the reason why 
the insight of the yogin is said to be simple. The reason why it is said to be 
simple is that its coming to the Lord is straight, like an arrow whose course 
is straight thanks to the wings.” Such is the insight of the leader among 
yogins with regard to the Lord. 


176. Added by way of emendation. 
177. The ‘wings’ (haldr) here seem to refer to the stabilizers made of feathers usually put 
at the ends of arrows. 
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apa ta lvir ni samadhi san yogi, an satmaka ri bhatara, nihan, e 

atmani cetanah sthitah hilin ikan citta, kavakas tekan citta ri san hyan 
atma, ya teka rumakot ri bhatara, lana pvekan samadhi mankana kapanguh- 
anya de san yogi, ya matannyan kapanguh ikan kasiddhyan denira, 

lvirnya kasiddhyan kanistha, madhya, mottama, matannyan / talu ikan oer 
kasiddhyan, apan tolu laksana san yogi, hana mrdusambega, hana madhya- 
sambega, hana tibrasambega, mrdusambega naranya, akedik denyanabhyasa 
yoga, lavan sadhananya, amanguh ta sira kasiddhyan ndan malavas ya ka- 
panguh, mankana ta san madhyasambega, amanguh sira kasiddhyan, ndan 
ri janmanira sovah ikan pamanguh, kunan san tibrasambega, tibra takap- 
nira gave yoga, lavan pramananya, ya matannyan panguh, ikan yogasiddhi 
i janmanira manke, 

sumahur san kumara, / 
[26] apa ta kaləvih nika san tibra, matannyan manguh ikan yogasiddhi ri 61v 
janmanira manke sajna bhatara, 

sumahur bhatara, 
hana nikan isvarapranidhana ri sira yeka hetuniran vavan panguh ikan yo- 
gasiddhi, isvarapranidhdna naranya, kapanguhan avak bhatara de san yogi, 

sumahur san kumara, 
[27] apa laksananya panguh ikavak bhatara sajna hyan mami, 

sumahur bhatara, 
nihan laksana ni havak bhatara an kapanguh de san yogi, 


1 ansatmaka] em.;ansatmajacod. 2 atmanicetanah| em.;atmanacetanacod. 4 ma- 
tannyan] em.;matanyancod. 7 akedik] em.;akdicod. 11 ya] em.;yecod. 17 hana] 
conj.;hanan cod. 22 ni] em.;n cod. 


5 kanistha, madhya, mottama,] kanista, madya, mottama, post corr. ; kanista, mottama, 
ante corr. 
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What is the absorption of the yogin like, in order to become one with the 
Lord? As follows: 

The sentience abides within the Soul—The mind is conscious. The mind 
is left behind by the Holy Soul. It closely adheres to the Lord. This kind of 
absorption will be met by the yogin endlessly. That is the reason why the 
state of supernatural prowess is met by him. 

The categories of the state of supernatural prowess are: low, middle and 
superior. The reason why the condition of supernatural prowess is threefold 
is that the characteristics of the yogins are three: there is the one [practicing] 
with gentle intensity; there is the one [practicing] with moderate intensity; 
there is the one [practicing] with keen intensity. [Practicing] with gentle in- 
tensity means: his practice of yoga and its means is little. He meets the state 
of supernatural prowess, but it is met after a long time. The one [practic- 
ing] with moderate intensity is as follows: he meets the state of supernatural 
prowess, but the obtainment is in his next birth. The one [practicing] with 
keen intensity is as follows: his way of performing yoga, as well as the correct 
understanding of it, is intense; that is the reason why he meets the supernat- 
ural powers deriving from yoga in his present human birth. 

Kumara spoke: 

[26] If you please, o Lord, what is the superiority of the one who is intense [in 
performing yoga], the reason why he meets the supernatural powers origi- 
nating from yoga in his present human birth? 

The Lord spoke: 

The existence in him of fixing ones mind upon the Lord, that is the reason 
why he directly obtains the supernatural powers derived from yoga. Fixing 
ones mind upon the Lord means: the obtainment of the body of the Lord by 
the yogin. 

Kumara spoke: 

[27] If you please, o my Godhead, what are the characteristics of the obtain- 
ment of the body of the Lord? 

The Lord spoke: 

The characteristics of the body of the Lord as it is obtained by the yogin are 
as follows: 
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klesakarmavipakasayah, aparamrstah sadaivesvarah, 


ikan mañetana san / yogi, tan karakatan de ni klesakarmavipakasaya, man- 
kana laksana bhatara, ar panguh de san yogi, klesa naranya, avidya, asmita, 
raga, dvesa, abhinivesa, 

karma naranya, gave hala, gave hayu, vipāka naranya, tasakti phalanya 
bhinukti nin Sarira, apan iken Sarira, yeki phala nin karma lavan sukaduhka, 
yeka tan kahidəp kala nin yoga, ya kalinan in tan karakotan de nin klesakar- 
mavipakaSaya, hana ta $esa nikan karmaphalan huvus kabhukti, ya ta sinan- 
guh dsaya naranya, ya tik/a magave tutur nin citta, yan mahala, yan mahayu, 
ya teka tan hana ri san yogi, ya kalihan i tan karakotan de ni asaya, lavan sar- 
vajña ta sira, kumavruhi rat kabeh, sarvakaryakarta sira gumavay ikan rat 
kabeh, tatan kalavihan kaisvaryanira, mankana laksana bhatara, [sumahur 
san kumara,] mankana tan atma tan karakotan de ni klesakarmavipakasaya, 
mvan sarvajfia ta ya lavan sarvakaryakarta, tatan kalovihan kaisvaryanya, 
yan kva lina san para, karakotan maran atma de nin klesakarmavipakasaya, 
a/pa bhyaktanya, hananyan mafietana, kadi mafietana maran atma, yan kva 
lina san para, tan hana ikan rat kabeh, yatan hanan atma, ndan sarvajña ya, 
nyapan tahana kva lina san para, tan dadi ya gumaveya duka ny avaknya, 
yan sarvajña ya, kalinanya, dudü juga ikan cetana nin atma 


1 aparamrstah| em.;aparamrastacod. 2 mafetana] em.;nanetanacod. 7 karaketan ] 
em.; karakkan cod. 8 nikan] em.;ninkacod. 8 karmaphalan huvus] em.; karmma- 
palana huvus cod. 10-11 sarvajña] em.;šatvajña cod. 11 sarvakaryakarta] em.; sarv- 
vakaryyakakta cod. 11 ikan | em.;akancod. 15 karaketan] em.;karattan cod. 17 li- 
na] em.;li cod. 17 sarvajfia] em.; parbvajia cod. 18 nyapan] em.; nhapan cod. 
19 sarvajüa] em.; parbvajña cod. 


1 klesa”... sadaivesvarah] Cf. YS 1.24: klesakarmavipakasayair aparamrstah purusavisesa 
isvarah 5-6 karma naranya ... bhinukti nin Sarira | Cf. TJ 48.4-5: karma naranin gave 
halahayu / vipaka naranya / raton phalanya bhinukti rin Sarira/ 8-9 hana ta Sesa nikan 
karmaphalan huvus kabhukti] Cf. TJ 48.5: asaya naranya / $esanya bhinukti / 


3-4 asmità, raga, dvesa, | asmita, raga, dvesa, post corr. ; asmita, dvesa, ante corr. 
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The Lord is eternally untouched by afflictions, karma, fruitions or la- 
tent deposits. 


The yogins awareness [of something] is not adhered to by afflictions, karma, 
fruitions or latent deposits. Thus are the characteristics of the Lord as they 
are obtained by the yogin. 

Afflictions means: ignorance, egoicity, attachment, aversion, strong desire. 
Karma means: bad deeds, good deeds. Fruitions means: its (i.e. the karma's) 
fruits being experienced by the body are without power, for the body is the 
fruit of karma along with pleasure and pain. Those are not experienced dur- 
ing the time of yoga. This is the explanation of the not being adhered to by 
afflictions, karma, fruitions or latent deposits. There are leftovers of the fruits 
of karma that have already been experienced: those are designated as latent 
deposits. They cause the awareness of the mind. Whether bad or good, those 
are not in the yogin. This is the explanation of not being adhered to by the 
latent deposits. Further, He is omniscient: He knows the whole universe. He 
is omnipotent: He creates the whole universe. His condition of sovereignty 
is absolutely unsurpassed. Thus are the characteristics of the Lord. 

‘Similarly, the Soul is not adhered to by afflictions, karma, fruitions or 
latent deposits, and it is also omniscient and omnipotent; his sovereignty is 
absolutely unsurpassed’. If the opponent would speak thus,"? [I would re- 
ply:] The Soul is adhered to by afflictions, karma, fruitions or latent deposits. 
What is the evidence of this? The existence of [the Souls] being aware [of 
something]. “How could it be that the Soul is aware [of something]? If the 
opponent would speak thus, [I would reply:] the whole universe does not 
exist, if the Soul does not exist. And yet, it is omniscient, If possibly the op- 
ponent were to speak thus, [I would reply:] it cannot be that it would cause 
the pain of its body, if omniscient. That means that [in the state of omni- 
science] there is certainly not the Soul’s awareness [of something] certainly 
does not exist. 


178. It is apparent that the preceding sentence is uttered by the Lord, reporting the pür- 
vapaksin's view, and not by Kumara. I have therefore emended the text by expunging the 
sentence sumahur san kumara, found in the codex, from the constituted text. 
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[28] sajna bhatara, mevəh takari kapanguhan y avaknya bhatara, tan paveh 
juga kapanguha de nin janma yan sinalan lavan pramada, kunan pavaraha 
bhatara ri hulun, anun meman kagaveyanya, ikan inabhyasanya mankana/, 
tumuntun ajfana san yogi, mankana lin san kumara, 

sumahur bhatara, 
hananyan omkara, ya teki namadheya bhatara, inajarakon[,] ri sarvasastra 
kabeh, sira japaknen rahina vani, apa ta phala nin omkara, yan lana jinapak- 
an, hilan sarvavighna denira, lavan kapanguh tavak bhatara, 

sumahur san kumara, 
[29] apa lvir ni vighna sajna bhatara, 

sumahur bhatara, 
nihan laksana ni vighna, e 


byadhih pramadalasyah, sandehah styana-m eva ca, 
bhrantijfianaviratijfianah, bhimyalabhas ca caficalah, e 


byadhi ñara/nya, kady angan in laradhyatmika, vighna ateka, pramada na- 
ranya, tan gumavay ikan yoga lavan sadhananya, alomoh magave yoga, 


1 sajña] conj.;sanelana cod. 2 sinolan] em.;hinlan cod. 3 inabhyasanya] conj.; in- 
abhyāsana cod. 4 lin] em.;licod. 6 hananyan] em.;hanamnyacod. 6 teki] em.;teko 
cod. 6 sarvasastra] em.;sarvvasastva cod. 13 byadhih pramadalasyah | em.;bhyadoh 
pramadalasya cod. 13 sandehah] em.; sandeha cod. 14 bhrantijfianaviratijfianah | 
conj. (unmetrical); bhrantijüanavratatajtiana cod. (unmetrical) 14 ca caficalah] conj.; 
camacalicod. 15 byadhi] em.;bhyado cod. 15 ateka,] em.;atekàncod. 15-16 naran- 
ya, | em.; hanya cod. 


13-14 byadhih ... ca caficalah] Cf. YS 1.30: vyadhistyanasamšayapramadalasyaviratibhran- 
tidarsanalabdhabhümikatvanavasthitatvani cittaviksepas te ntarayah 
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[Kumara:] 
[28] With your permission, o Lord, the obtainment of the body of the Lord 
is difficult, isn’t it? [The Lord] does not allow that a human being may obtain 
[His body] if [he is] intermittently distracted and inattentivene. O Lord, may 
you teach me something that is easy"? to be performed, whose continuous 
practice is likewise [easy], leading to the knowledge of the yogin! Thus spoke 
Kumara. 

The Lord spoke: 
There is: it is the syllable om. That is the name attributed to the Lord, taught 
in all the scriptures. That is to be murmured during day and night. What 
is the fruit of the syllable om, when it is murmured at all times? All the 
hindrances vanish because of it, and the body of the Lord is obtained. 

Kumara spoke: 
[29] With your permission, o Lord, what are the hindrances like? 

The Lord spoke: 
The characteristics of the hindrances are as follows: 


Illness, inattentiveness, idleness, doubt, apathy, erroneous perception, 
intemperance in knowledge, inability to attain any stage [of absorp- 
tion] and lack of control. 


Illness is like an internal pain: that is a hindrance. Inattentiveness means not 
performing yoga and its means of realization, being unwilling to perform 


yoga. 


179. The word meman in both of its occurrences in our text (cf. also 304.2) apparently 
means ‘easy. Although this is not reported among the primary meanings of the word in 
OJED (675), which translates it as ‘achieving nothing, without success, in vain, not worth 
the effort, of little value, without much force, ZOETMULDER has already hinted at this pos- 
sibility, for on the occurrence of the word in Sutasoma 436.2 he added the remark ‘(without 
much significance > easy): That meman means 'easy, effortless’ is confirmed by the occur- 
rence of meman-a (irrealis) in Jfianasiddhánta, Old Javanese commentary ad Sloka 19.3, as 
a translation of the Sanskrit sulabham ('easily, without effort’) appearing in the verse (the 
editor SOEBADIO left the word untranslated, mistakenly deriving it from heman). A similar 
case of semantic shift is evident also in Vrhaspatitattva 47.43, where meman means 'easy 
to answer’ (cf. OJED 619, according to which heman/eman = meman). The occurrence of 
meman in a context similar to the present passage of the Dharma Patafijala is in Ramaya- 
na Kakavin 8.126, where the edition by SANToso has menak 'easy' against all manuscripts, 
which in fact support the reading ativahya meman ari yan ya kahyuna [Ravana speaking to 
Sita:] ‘Tt will be very easy to achieve, if that should be your wish. 
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sandeha naranya, salah denya manhidop, kunan tan lapas ñ vvan manabh- 
yasa yoga, lavan dadin hana marga vaneh, anun meman kagavayanya, sa- 
ken rikañ yoga, mankana lin ni sandehanya, vighna atah naran ika, stydna 
ñaranya, tan vonan magave yoga, makanimittan lohnya mvan luhyan am- 
bhoknya, bhrantijfidna naranya, vulanun aviratijfia/na/naranya, vurun ma- 
gaveya yoga, bhümyalabha naranya, tan hanan kaharapnya, tan pagave yoga, 
caficala naranya, iki sadakala, tan hana kalanyàn pagaveya yoga, nahan tan 
vighna naranya, ya tika hilan de nin japa, huvusnyan hilan ikan vighna, ala- 
vanlavan jñananta, mahyun ta kita magaveya yoga, ya dsu>meh san yogi 
manabhyasa, apan phala nin japa ya vonan manabhyasa yoga, lana pveka 
yoga ginavayakon, ya matañnya<n pa>mokasakon sanaskara, ikan sanaskara 
nih yoga, ya ta magave / tutur ri san yogi, ikan tutur ya mamanun yoga, mu- 
vah, ikan yoga ya mamokasakon sanaskara muvah ri citta san yogi, lvirnyan 
təka hana gèn hana rətrət lvirnya, hana lima tokanya, ndatan vurun magavai 
duhkah ri san yogi, 
[30] pira ta kveh nikan klesa, lavan apa ta laksananya, 

sumahur bhatara, 
nihan laksananya ikan klesa, <avidya,> asmita, raga, dvesa, abhiniveša, sa- 
mankana lvir ni klesa, 

avidya naranya, ikan jñana mabalik, lih nya, ikan atma yeki tan lana, ta/n 
hanapa ta hilan svabhavanya, kunan ikan prthivi apah teja bayu akasa, yeka 
langs, mankana tekan sinanguh pavitra, san viku mabrata yogisvara, yeka 
sinanguh pavitra, adva ateka, apan campur rasika, 


1 sandeha | em.;sadenahacod. 1 salah] em.;halahcod. 5 bhrantijndna] em.;bhran- 
tajñana cod. 5 aviratijia/na] em.; vratajha/na cod. 5-6 magaveya] em.; magavenya 
cod. 6 bhümyalabha] em. ` bhamyalabhà cod. 7 caficala] em.;canpala cod. 8 tika) 
em.; taka cod. 8-9 alavanlavan] em.; alavanlavan cod. 9 mahyun] em.; mahyan 
cod. 11 ginavayaken] conj.; ghnanavayaken cod. 16 nikan] em.;nikacod. 16 lavan 
apa ta laksananya] em.; lavan: pa ta latananya cod. 17 sumahur] em.; samahur cod. 
18 abhinive$a] em.; abhinivega cod. 20 mabalik, linnya] conj.; mabalakah linya cod. 
20 yeki] em.; yeka cod. 20 ta/nhànàpa] conj.;ha/nàn apa cod. 


12-13 yoga, muvah, ikan | yoga, muvah, ikan post corr.; yoga, ikan ante corr. 20 ta/n 
hànàpa] ha/nan apa post corr. ; hahanan ante corr. 
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Doubt is [when] one, because of that, thinks wrongly: men are not released 
through constantly performing yoga, and it is possible that there is another 
path, the practice of which is easy compared to yoga: Thus are his doubts. 
They are real hindrances. Idleness means not being able to perform yoga 
because of one’s weakness and indolence of character. Erroneous percep- 
tion means bewildered. Intemperance in knowledge means failing to perform 
yoga. Inability to attain any stage [of yoga] means: there is nothing that his 
desired by him; he does not perform yoga. Lack of control“? means: at all 
times, there is no time for performing yoga. Thus are the hindrances, they 
vanish because of the murmuring. Once the hindrances, which disturb your 
mind, have vanished, you do wish to perform yoga! The reason why the yo- 
gin constantly practices is that the fruit of murmuring is being able to con- 
stantly perform yoga. The yoga is performed by him at all times: that is the 
reason why he leaves behind the impressions. The impressions of the yoga, 
they cause the awareness within the yogin. The awareness, it brings into ex- 
istence yoga. The yoga again causes impressions in the mind of the yogin. 
As they come, they are large or restrained in their manifestation. There are 
five kinds, they do not fail to cause pain in the yogin. 

[Kumara:] 
[30] If you please, o Lord, what is the number of the afflictions, and what are 
their characteristics? 

The Lord spoke: 
As follows are the characteristics of the afflictions: ignorance,'*' egoicity, at- 
tachment, aversion, obsession. Thus are the categories of the afflictions. 

Ignorance means: the mind is altered. It thinks: “The Soul, that is not 
lasting, it is good for nothing that its true nature has vanished. But the earth, 
water, fire, wind, space, those are beautiful! Thus, they are designated as 
pure. Aman of religion performing the observance of a leader among yogins, 
he is designated as pure. That is just wrong, for he is impure. 


180. Whereas in the codex the sloka reads camacali, which I have taken to be the corrup- 
tion of caficala, the commentary reads caripála. The latter form is likely to be the result 
of the substitution of ca by pa, perhaps triggered by homology with the synonym capala 
‘fickle, inconstant, mischievous, imprudent (GoNDA 1973:405), ‘moving to and fro, quick, 
restless, rash, uncontrolled’ (OJED 304), ‘moving to and fro, shaking, unsteady, wanton, in- 
consistent; quick, swift, momentary’ (MW); compare the Javanese/Malay campala ‘to show 
temper, to wrangle’ (GONDA 1973:405). 

181. Added to the text by way of emendation. 
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apa nimittanyan campur, apan kasakitan manahnira de ni brata, tan pano- 
lih ri vahyasuka, nahan matannyan campur rasika, anun pavitra, anakəbi 
rahayu, yeka pavitra, nahan lvir ni klesa[,] avidya mabalik hidopnya, nihan 
ta asmita, ikan / jñana tan vruh i papalenan i citta lavan atma, apan ivonivon 
hidopnya ri karva, ragaklesa naranya, hyun, dvesaklesa naranya, melik, a- 
bhinivesa naranya, ikan raga lavan dvesa, saroh manadag, yekabhinivesa na- 
ranya, san pandita pva, kahanan tantu abhinivesa, byaktanya nihan, me- 
lika sira rin gave mamuhara lara lavan sansara, mahyun ta sira ri kalopason 
maharop ri hinak tan pabalik lara, nahan kabhinivesan san pandita, ika ta 
kabeh, a/vidya anun bhumi nika, apan yekapupulan i mithyajfana, 

sumahur san kumara, 
[31] apa ta tambha ni kle$a samankana sajna bhatara, 

sumahur bhatara, 
ya katah prastava nin brata ginavayakon de san yogi, apan ikan klesa ma- 
kandil akveh ta ya, ikan klesa magsn aganal təkanya, yeki hilan de nin brata, 
lavan pranayamayoga, ikan halit takanya, yeka hilan de nin asamprajfia- 
tasamadhi, ikan asamprajfiatasamadhi, ya phala nin samprajfiatasamadhi, 
ya phala nin pratyaharadi, yeka / phala nin brata, ikan brata ya phala nin 
vairagya, ya phala nin varog lara, ikan lara naranya, yeka tan [ya] huvus- 
an, apan jati nin mavak juga hanan lara, ikan mavak yeka mavaluyvaluya ri 
svarga naraka lavan manusa, maputeran atah tan pogat, vruh pva san yogis- 
varan mankana jati nin mavak<,> ya matannyan pamrih magave samadhi, 
yatanyan luputa sanke cakrabhava, mañguhakəna kalopason naranya, 


1 campur] em.; campura cod. 2 anakobi] em.; akbi cod. 3 lvir] em.; lvirra cod. 
3 hidepnya] em.;ədəpnya cod. 4 citta] em.;cittacod. 5-6 abhinivesa] em. ;abiņəveśa 
cod. 6 sarah] em.;saracod. 6 yekabhinivesa] em.;yekabhinevesa cod. 7 abhinivesa ] 
em.; abanavesa cod. 7 byaktanya] em.; byaktanyan cod. 9 kabhinivesan] em.; ka- 
bhenevesan cod. 16 ikan | em.;ika cod. 16-17 nin asamprajüatasamadhi] conj.; ni 
samprajñatasamadi cod. 17 asamprajfatasamadhi] conj.;samprajfiàtasamàdi cod. 19- 
20 huvusan] em.;havusan cod. 22 mankana] em.; makana cod. 23 yatanyanluputa] 
em. ; yatanyan: puputa cod. 
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What is the cause of his being impure? Because his mind-stuff is suffering 
because of the observances; he does not notice the worldly pleasures. Thus 
is the reason why he is impure. A beautiful woman—she is purel, Thus 
is the manifestation of the affliction of ignorance; his reasoning is topsy- 
turvy. Egoicity is as follows: the mind does not know about the difference 
between the mind and the Soul, for its experience of the two is not clearly 
distinguished.'*? The Affliction of attachment means: desire. The Affliction 
of aversion means: to hate. Obsession means: attachment and aversion arise 
at the same time. This is Obsession. The master is occupied by a constant ob- 
session. The evidence of this is as follows: he will hate the actions bringing 
about suffering and tribulation. He desires release, longing for the pleasure 
that does not turn into suffering. Thus is the state of obsession of the mas- 
ter.185 Ignorance is the basis of all of them, for they are brought together with 
the wrong knowledge. 

Kumara spoke: 
[31] If you please, o Lords, what is the cure for such kind of afflictions? 

The Lord spoke: 
They are the occasion for the observances to be performed by the yogin, for 
the afflictions are thick and numerous. The afflictions that are large and 
coarse in their arising, those vanish by way of the observances and by the 
yoga of breath-control. Those [afflictions] which are subtle in their arising, 
they vanish by way of the non-cognitive absorption. The non-cognitive ab- 
sorption, that is the fruit of cognitive absorption, which is the fruit of with- 
drawal and so on, which are the fruit of observances. The observances, they 
are the fruits of dispassion, which is the fruit of being fed up with suffering. 
The so-called suffering, that does not have an end, for the nature of having 
a body is only the fact that there is suffering. That which has a body, it will 
come back endlessly in heaven, hell or as a human being, incessantly revolv- 
ing. The leader among yogins does know that the nature of having a body is 
thus. That is the reason why he strives to perform absorption, so that he will 
escape from the cycle of existence and obtain what is called release. 


182. Or, alternatively, emend apan ivanivan hidapnya ri karva into apan ivanivan ri hidap- 
nya karva: ‘for it thinks that the two are not distinguished. 

183. My translation of abhinivesa as ‘obsession instead of ‘will-to-live’ or ‘tenacity of mun- 
dane existence, as it is usually rendered in the translations of the Yogasütra, is justified by 
this very sentence, which appears to convey the idea that the master (pandita), insofar as 
he strive after release, maintains a lower position than a lord among yogins (yogisvara) or a 
perfect one (siddha), who do not have any desire whatsoever; cf. Part 111, pp. 506-507. 
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luput sanke bhavacakra, umanguhaken pavak bhatara, nahan matannyan 
tan palohpala/h, apan tanitanin rin lara jati san yogi, ikan van apungun bə- 67v 
tah rin lara, padanya, kady angan in vvan kona rin savan ni garagati, tan 
alara yan avak nin vvan kunan yan matan van kana denya, alara ika, san 
yogi kalaran mata, apan tan enak panon in van yan kəna rin savan ni gara- 
gati, matakut pva rin lara jati san yogi, ya matannyan pagaven samadhi, saha 
sadhananya, yeka pinrihnira, lavan brata, apan ikan brata yeka magosoni 
mala, nyah vvañ manasa apuy rin kayu, tan polih ika apuy/, yan malas ikan 68r 
kayu, yapvan akin ikan inasd, irika motu tan apuy, mankana tekan Sarira 
làvan indriya, nuniveh ikan citta, brata ya pamahakon iriya, inasd ta ya ni 
pranayamadi, ya matannyan hidop avak bhatara, yavat kapanguh pavak bha- 
tara, tavat sakama yogi, 

sumahur san kumara, 
[32] ndya ta laksana nikan yogasadhana lavan brata sajna bhatara, 

nihan laksana nikan yogasadhana, anun panavruhantanaku, hana astan- 
ga naranya, yama«,» / niyama, dsana<,> pratyahara, pranayama, dhāraņā, | 68v 
dhyana, samadhi, samankana kveh nin yogasadhana, 

yama naranya, ahinsd, satya, astainya, brahmacari, aparigraha, 

ahinsa naranya, tan pamatimati, sahana ni prani tan patyana ika kabeh, 
làvan patyanta takut ni mavak pati, matannyan mahabrata naran san viku 
tan pamatimati, 


1 umanguhaken | em.; umguhaken cod. 3 kanal em.; knan cod. 5 kalaran] em: 
kaharan cod. 7 ikan] em.;ikacod. 7 magesoni] em.;magsanacod. 9 motu] em: 
mgu cod. 11 pranayamadi] conj.; pranayasamadin cod. 11 yavat] em: tavat cod. 
14 yogasadhana] em.; yogasadina cod. 15 yogasadhana] em.; yogasamadina cod. 19 
ahinsa] em.;ahonsu cod. 19 prani) em.; prana cod. 


19 ahinsa naranya, tan pamatimati] Cf. Vrh 60-61.1: ahinsa naranya tan pamatimati / 


3 savan] post corr.;sanvanante corr. 16-17 dhdrana, dhyana, samadhi] darana, dyana, 
samadi post corr. ; darana, samadi ante corr. 
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To escape from the cycle of existence and obtain possession of the body of the 
Lord: such is the reason why [you] should not be inattentive, for the nature 
of the yogin is to pay close attention to suffering. The stupid man is tolerant 
with suffering. For example: like the man who is touched by the web of a 
spider; it is not painful if the body of the man [is touched], but if the eyes of 
the man are touched by it, it is painful. The yogin suffers from pain in the 
eyes, for the eyes of the man that have been touched by the web of a spider 
are not comfortable.'*^ To be afraid of suffering is the nature of the yogin. 
That is the reason why he performs the absorption, along with its means 
of realization. Those are strived after by him, and also the observances, for 
the observances are what burns maculation. Look at the man who rubs [in 
order to produce] the fire with wood: the fire is unsuccessful if the wood is 
wet. If what is rubbed is dry, the fire will come out. Likewise are the body 
and the senses. And how much more the mind: observances are the means 
that cause it to be dry, it is rubbed by the [yoga of] breath retention and so 
on. That is the reason of experiencing the body of the Lord. Inasmuch as the 
possession of the body of the Lord is obtained, the yogins desires become 
fulfilled. 

Kumara spoke: 

[32] If you please, o Lord, what are the characteristics of the means of real- 
ization of yoga, and of the observances? 

[The Lord: 

The characteristics of the means of realization of yoga are as follows. You 
should know them, my son. There are the eight ancillaries: general com- 
mandments, particular commandments, postures, withdrawal, breath-control, 
fixation, visualization, absorption. Thus is the number of the means of real- 
ization of yoga. 

General commandments are: non-violence, truth, non-theft, continence, 
renunciation. 

Non-violence means: not killing. The whole of the living creatures, all of 
them, they should not be killed. Further, you should kill the fear of having a 
body and dying. [That is] the reason that the appellation of a man of religion 
who does not kill is [one who carries out the] great observance (mahabrata). 


184. The clause ‘tolerant with suffering’ renders batah rin lara, where batah = ‘tenacious, 
stubborn, persistent, tireless; possessing staying-power, endurance, tolerance, stamina’ 
(OJED 238). 
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hana ta vuvus nin vaneh, tan apa rakvan van matimati sattva, yan carva ri 
san hyan, athava bhojana kunan, mankana pakənanya, tatan mankana san 
yogi, nihan vaneh tan pa/matyana sattva yan parvani kala, tatan mankana 
san yogi, pisaninu siran pamatyana sarvasattva, ya ta sinanguh ahinsa nara- 
nya, satya naranya, tan madva ri bratanya, tan madva movus, tan panahala 
nuniveh maliha mas, ya sinanguh astainya naranya, brahmacari naranya, 
yatanyan tan kalalarana samadhi, ya don in tan parabi, yeka brahmacari na- 
ranya, aparigraha naranya, tar panaku sarvadravya, nahan laksana nin ya- 
mabrata, 

«niyama naranya,» sauca, santosa, tapa, svadhyaya, isva/rapranidhana, 

Sauca naranya, maradinavak, lavan ambhok hayva ta kavasa de nin raga 
dvesa moha, maradina movus, hayva muvusaken manlareri vaneh, mara- 
dina molah, hayva makolah durbhyasana, maradin amañan, hayva pinan- 
an ikan senuhutaken pananon san viku, lavan inumənirajñana, yeka sinan- 
guh sauca naranya, «santosa naranya,> solihanira nasi atah santosaknanira, 
athava solihnira tinanom i patapanira, ya santosaknanira, «tapa naranya,> 
ikan indriya kabeh prihon sakitana, ri brata lavan sa/madhi, yatanyan tan 
padadyakon araga yan panon visaya kalinanya, tan garjita yan panrono kidun 
menak, athava pangela kunan, ilatnya muharamet pinanan, yan pamanan 
rasa menak, nahan lacalaca nin tapa naranya, svadhydya naranya agolom 
anunyakon mantra, astava ri bhatara, 


2 athava] em.; atata cod. 4 ahinsa] em.; ahinsu cod. 10 tapa,] em.; tamah cod. 
11 hayva ta] em.;hayva ka cod. 13 hayva] em.; hayvo cod. 13 maradin amañan ] 
em.;maradinanan cod. 13 hayva] em.;hayvo cod. 15 solihanira] em.;soliranira cod. 
16 tinanom i] em.; nanam ə cod. 17 prihen] em.; prahon cod. 17 sakitana] em.; 
saketana cod. 18 panon] em.;pannon cod. 19 athava pangola] conj.;atha panla cod. 
21 mantra] em. ; matra cod. 


19 athavà pangola] atha panla post corr. ; atha pannesala ante corr.. The reading is prob- 
lematic, for the su is written below the cluster 712 as if in ligature, thus resulting in an unper- 
mitted sequence. I have considered the whole cluster as an attempt to correct a mistakenly 
written ns; if my conjecture is correct, the right sequence should have been ñg (£ and g are 
easily confused in this script) 
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There are the words of others: “It does not matter that the men kill animals, 
if they are to be sacrificed to the gods; or simply for food: such is their use. 
The yogin should not [act] like that. [The words of] others are as follows: 
Animals should not be killed during the period of a change of the moon: 
The yogin should not [act] like that: he will never kill any kind of animals. 
That is designated as non-violence. Truth means: he is not lying about his 
observances, he does not speak falsely. He does not take away [anything], 
let alone eventually steal gold. That is designated as non-theft. Continence 
means: in order that absorption will not be disturbed, that is the aim of not 
having a mate. That is continence. Renunciation means: he does not claim 
for himself material goods of any kind. Thus are the characteristics of the 
general commandments. 

Particular commandments are:'* purity, contentedness, penance, self-rec- 
itation, fixing one’s mind upon the Lord. 

Purity means: one should have a pure body and heart—do not let it be 
dominated by attachment, aversion, delusion. One should speak with purity: 
do not speak words causing pain to others. One should cultivate purity: do 
not be engaged in bad behaviour. One should eat purely: do not eat what is 
forbidden to be eaten by the religious men, and what is to be drunk by those 
who have knowledge. That is purity. Contentedness means:'*6 whatever shall 
be obtained by him through begging, it will make him satisfied. Or, what 
is obtained through that which is planted in his hermitage, that will make 
him satisfied. Penance means:**” he should strive to inflict pain upon all the 
senses with observances and absorption, so that he will not become full of 
passion when he sees the objects of the senses. ‘That is to say: he is not elated 
if he listens to a pleasant song, or to an orchestra 177 [or if] his tongue causes 
him to strive after food, if the food tastes good. Thus is the beginning of the 
stage of penance. Self-recitation means, never ceasing to recite mantras, and 
chant hymns to the Lord. 


185. Added to the text by way of emendation. 

186. Added to the text by way of emendation. 

187. Added to the text by way of emendation. 

188. Iread pangala, attested in OJED (1258) as pangal*, papangalan ‘(musical term) prob.: 
leading? Melody played on the gamalan, esp. when analukat. Cf. Vrhaspatitattva 33, which 
characterizes manas as experiencing pleasures such as food and drink, women, and listening 
to percussion musical instruments (tabahtabahan), kidun and gupit-gupitan poems. 


10 


15 


20 


312 II TEXT & TRANSLATION 


isvarapranidhana naranya, umañənañən kasuksman bhatara ri rat kabeh, 
nuniveh ry avaknira asthityana bhatara, yatanyan siddhi samadhi, yeka is- 
varapranidhana naranya, 

sumahur san kumara, 
[33] apa don ikan / niyamabratan hinanakon, apan huvus ikan yamabrata 
mapagoh pinakabrata san yogi, 

sumahur bhatara 
mekasthekan yamabrata, kunan yatanyan ta dadya de san yogi, ya ta ma- 
tannyan gavayakna, ikan niyamabrata, nihan phala nika tinonta, an kadadi 
ikan ahinsa de san yogi, tatan hana tukar phalanya, vvan adyan tan papran [,] 
vvan vanva i tan patandinan, lavan asih tekan sarvasattva kabeh ri sira, na- 
han phala nikan ahinsabrata, nihan ta phala nin satya, jatismara vruh ri 
ja/nmanira nüni, nahan phala ni satya yan ginaveyakon, nihan phala nin 
astainya, təka juga ikan dravya ri sira, tan ulih nin anela, nahan phala ni 
tan panahalahala, nihan ta phala nin tan parabi, utsaha ri yoga sira, apan 
tan kalalaran samadhinira, nahan ta phala nin brahmacari yan ginaveyakon, 
nihan ta phala ni jana tan panaku, siddha asin karyanya, 

nihan ta phala nin niyamabrata ginave, phala ni $auca, tan sinasar marga 
de samanyajanma, mvan kahidop ta san hyan visesa denya, nahan phala ni 
$auca yan gi/naveyakon, nihan ta phala nin santosa, agin sukanya tan pavor 
lara, nihan ta phala nin tapa, ilan ikan raga dvesa moha, mvan ikan klesa 
kabeh, nahan phala nin tapa ginaveyakon, nihan ta phala nin svadhyaya, 
papanguh sira lavan san hyan, san inastavanira pratidina, nahan phala nin 
svadhyaya yan inabhyasa, 


5 apa] em.;apancod. 5 ikan] em.;inkacod. 9 kadadi] em.;tadadicod. 10 ahinsa] 
em.;ahonsu cod. 10 adyan] em.;adyincod. 10 papran] em.;papracod. 12 ahinsa- 
brata] em.; ahonsubrata cod. 12 ta phala] em.; ta pa cod. 16 kalalaran] em.; ta- 
lalaran cod. 17 asin] em: asi cod. 18 niyamabrata ginave] em.; yamabrata ginive 
cod. 18 sinasar marga) em.;sinasarggacod. 19 nahan] conj.;kahanacod. 20 agèn | 
em.;agin cod. 24 yan] em.;yav cod. 
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Fixing ones mind upon the Lord means: to visualize the invisible essence of 
the Lord in the whole universe, in the first place [to imagine] that the Lord 
resides in his (i.e. the yogins) body,"? so that absorption is perfect. That is 
fixing ones mind upon the Lord. 

Kumara spoke: 

[33] What is the purpose of performing the observance of the particular 
commandments? For the observance of the general commandments has 
been already practiced by the yogin with firmness. 

The Lord spoke: 

The observance of the general commandments is standing in one place [with 
the observance of the particular commandments]. Further, in order that [the 
fruits of the general commandments] will be brought about by the yogin, 
that is the reason why the particular commandments should be performed. 
Their fruits are seen by you, as follows: as non-violence is effected by the 
yogin, its fruit is that there is not any quarrel. A nobleman does not fight 
village-dwellers who are no match for him, and all the living beings love 
him. Thus are the fruits of the observance of non-violence. The fruit of 
truth is as follows: jatismara—knowledge of previous births. Thus is the 
fruit of truth, when it is performed. The fruit of non-theft is as follows: the 
possessions just come to him, without being the result of [his] efforts. Thus 
is the fruit of not stealing. The fruit of not having a mate is as follows: he 
exerts himself towards yoga, for his absorption is not spoiled. Thus is the 
fruit of continence when it is performed. The fruit of a mind not claiming 
for oneself is as follows: whatever is carried out by him is successful. 

The fruits of the observance of the particular commandments being per- 
formed are as follows. The fruit of purity is: he is not led astray from the 
proper path by people of common birth, and the holy visesa is experienced 
in this way. Thus is the fruit of purity, when it is performed. The fruit of 
contentedness is as follows: his pleasure is great, not mingled with pain. 
The fruit of penance is as follows: attachment, aversion and delusion are 
extinguished, and also all the defilements. Thus is the fruit of penance be- 
ing performed. The fruit of self-recitation is as follows: he meets with God, 
the one who is praised by him with hymns everyday. Thus is the fruit of 
self-recitation, when constantly practiced. 


189. Itseems to me that in the present context asthityana means something like ‘to cause to 
reside, to fix’; cf. OJED (1823), which tentatively glosses the single occurrence of sthityana 
in Harivijaya 7.5 as ‘to stabilize? take a firm stand on?* 
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nihan phala nin isvarapranidhana, siddhi yogi sira, nahan ta phala nin niya- 
mabrata yan inabhyasa, 

luməkasa pvanabhyasa yoga mvan sadhananya, ameta ta sira de$a ra- 
hayu ungvananira, anun salah ni vurahan/, tatan avalana ri durjana, pavitra 
ta maradin, yatanyan siddhya jñananira, yan guha yan gunun, yan alas yan 
sapingir i lvah, yan ri nusa kunan, asin kahyunira hungvananira ika kabeh, 
yapvan huvusiran mongvan, madyusa ta sira, mašoca ta sira rumuhun ma- 
camana sira, mantranira, AGHORA, TATPURUSA kunan huvus mankana, tu- 
mama ta sira ri pagavayanira yoga, yan panheran, yan guhà, yan umah ku- 
nan, mavasuha suku, mungva kulvan bhatara athava kidul bhatara ta kunan, 
manambhaha ta sira ru/muhun, linanira BHAVA SIDDHA san yogi, mankana 
linanira yar panambhah ri bhatara, huvus mankana, malunguha ta sira, rin 
ungvan ungvananira, yan potan, yan sandhi, yatanyan tan agalina palunguh- 
nira, makaphala soveniralunguh, yan pagave yoga, nihan laksananira asana, 
hana padmasana, «hana bhadrásana,» hana svastikasana, nihan laksana nin 
padmasana, ika talapakan kalih tinumpanakon ri pupu kalih, ya padmasana 
naranya, ikan talapakan kalih, umungva i sor in pupu kalih, ya bhadrdsana 
naranya, svastikasana naranya, ika tala/pakan kalih, umungva ri sola pupu 
kalih, ika lopalopa nin tanan kiva tumumpan ri kisapvan, tumumpan tekan 
atenon lumahatah, ikan valakan mabonora panadognya, tumanga teka gulu, 
hayva tumena, hayva tumunkul, mabonera juga, 


1-2 nin niyamabrata] em. : nin yamabrata cod. 4 ungvananira] em.; ubhvananira cod. 
4 anun] em.;anucod. 5 siddhya] em.;sidyacod. 7 mongvan] em.;monvancod. 7- 
8 macamanasira,] conj.;macaman-ràcod. 9 panheran] em.;padeherancod. 9 guha | 
em.;gutàcod. 13 ungvan] conj.;gvan cod. 13 patan] em.;ptacod. 14 laksananira 
asana | em.; laksamananira saksana cod. 16 tinumpanaken] em.; numpanaken cod. 
16 kalih | em.;lalih cod. 17 umungva] em.;umungücod. 19 kisapvan] em.; kasap- 
van cod. 20 tumanga] em.; tamangs cod. 


1 isvarapranidhana] isvara,pranidanacod. 19-20 tumumpan tekan atonon] tumumpan 
tekann atanon post corr. ; tumumpann atəñən ante corr. 
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The fruit of fixing ones mind upon the Lord is as follows: he is a perfect yo- 
gin. Such are the fruits of the observance of the particular commandments, 
when constantly practiced. 

Desiring to start constantly practicing yoga and its means of realization, 
he (the yogin) should look for a good place. His place should be somewhere 
far from confusion. It should not be a place for evil people, pure and neat. 
In order that his mind will become perfect, his abode should be any of these 
places: either a cave, or a mountain, or a forest, or close to a river-bank, 
or on an island, whatever is his desire. When he has already settled down, 
he should take a bath, first purifying himself and then rinsing his mouth. 
His mantra is: AGHORA, Or: TATPURUSA. Having finished [to mutter] thus, 
he enters the place to perform yoga, either at a penance-grove,'?? a cave or 
a house. He should wash the feet and take position to the west or to the 
south of the Lord "9" At first he shall worship. The words of the yogin will 
be: BHAVA SIDDHA. In this way should be his words when worshipping the 
Lord. Having finished thus, he should take a seat. He should position him- 
self in what will be his place either when it is dark or at twilight. In order 
that his posture will not be wobbly and result in a long time of sitting when 
performing yoga, the characteristics of his postures are as follows: there is 
the padmasana, there is the bhadrasana,’* there is the svastikasana. 

The characteristics of the padmasana are as follows: both of the foot- 
soles should be laid on the two thighs. That is the padmasana. Both of the 
foot-soles will take place below the two thighs: that is the bhadrasana. The 
svastikasana means: both of the foot-soles will take place in the space be- 
tween the two thighs; the palm of the left hand lies on the lap, the right 
should lie facing upwards. The back should stand straight. The neck stands 
immovable. Do not let it look up, do not let it bend down. It should be just 
straight. 


190. Having emended the nonsensical padeheran into panheran, glossed in OJED (620) 
as ‘waiting-place, dwelling-place, which is easy easy to justify on account of the similarity 
between e, d and ri. I believe that this expression does not simply refer to an usual dwelling- 
place (note that a house is mentioned just mentioned below) but is connected to the base 
er (also attested as air haji, her haji), ‘a category of persons in the service of the king (vaték 
i jro), prob. of a religious character (OJED 468). In Nagarakrtdagama 75.2 (OJED 1545) it 
occurs besides the word karasyan, a penance-grove for ascetics of the Rsi group. 

191. Fora discussion of the import of the term bhatara in this context, cf. Part 111, p. 518. 
192. Added to the text by way of emendation. 
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ikan mata dolon tuntun nin irun, athava morama juga kunan, ikan ilat ya 
humoletana ikan huntu i sor i ruhur moga lambe midama, nahan laksananira 
asana, 

huvusnyan menak palunguhnira, gavayanira tekan pratyaharayoga, ikan 
indriya vatokon sanken visayanya, mata hayva vineh / manona, talina hayva 
vineh marana, irun hayva vineh manambuna, kulit hayva vineh mahidopa 
panas tis, tutuk hayva vineh manégabda, tanan hayva vineh mangamola<,> 
suku hayva vineh lumakva, nahan de nin amatak indriya, manah hayva vineh 
mamikalpa, buddhi hayva vineh mananonanon, ahankara hayva vineh nakva, 
nahan de nin amatak tryantahkarana, huvusnyan asimpon ika kabeh, ya ta 
matannyan honan ikan citta humidon, tan kva tan kva, ekatva citta[,] san 
hyan atma ya ta sinanguh yoga naranya, hu/vusnyan ekatva, gavayonira ta 
pranayamayoga, nihan laksana nikan pranayamayoga, recaka, kumbhaka, 
püraka, vinotvaknekan bayu sanke rirun, sanehsaneh hayva dras sahinan in 
manisop bayu rin irun, kufici ta muvah, ekatva jhananira, salavas ni makuñci, 
sabhagyan masove ya, apan anya svajatinira yatan inabhyasa, e 

ikan kuñci uttama, tan pamatvaken bayu humenan juga tan pambhok- 
an, apan cetana san hyan atma, yeka hinidopnira, tan pantara, ya ta matan- 
nyan hilan ika bayu ri sa/nkanya, apan tan cinitta cetana de san hyan atma, 
padanya, kady angan i vve tumitisi vatu tinunvan mapande sədəñ maban 
hilan juga inisap ni vatu mapanas, mankana tan bayu hilan de ni citta nin 
atma, ya matannyan visesa ika ekatvakunci, 


1 ikan] em.;ikacod. 1 dələñ] em.;dalacod. 1 tuntun | em.;tuntucod. 2 moga] 
conj.;magocod. 3 asana) em.;saksanacod. 5 indriya] em.;indrayacod. 6 marana | 
em.;maranha cod. 7 tutuk] em.;kututukcod. 9 mananonanoen] em.; mananonanonáà 
cod. 10 tryantahkarana] em.;tyantahkarana cod. 10 asimponikà] em.;asampon oka 
cod. 13 nihan] em.;tlascod. 13 nikan] em.;ninkacod. 13 kumbhaka] em.;kurm- 
bhaka cod. 14 vinetvaknekan] em.;vinitvaknoka cod. 15 manisap] em.;manasap cod. 
15 salavas] conj.; sakavan cod. 16 svajatinira] conj.; svajatini cod. 16 inabhyasa] 
em.;inabhyacod. 17 humenan] em.;huməna cod. 18 hyan] em.;hyacod. 19 cinit- 
ta] conj.; citta cod. 19 hyan] em.;hyacod. 21 mankana] em.; manka cod. 


17-18 ikan kufici uttama ... pàmbhokan] cf. NR 43.1: muvah ana ta kuüci len sankerika, 
umənəñ tan pambokan juga; TJ 44.22: muvah hana ta kuücilyan sakerika / tan pamotvakon 


vayu 
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The eyes look attentively at the tip of the nose, or they should be just closed. 
The tongue should separate the teeth below and above; hence, the lips will 
be half closed. Thus are the characteristics of the postures. 

His posture being already comfortable, the yoga of withdrawal should be 
his task. The faculties should be drawn away from their domains. Do not 
let the eyes see. The ears, do not let them hear. The nose, do not let it smell. 
The skin, do not let it perceive hot and cool. The mouth, do not let it speak. 
The hands, do not let them touch. The legs, do not let them walk. Thus is the 
way to drawing out the faculties. The mind-stuff, do not let it deliberate. The 
intellect, do not let it reflect. The self-awareness, do not let it relate [things] 
to one’s I. Thus is the way of drawing out the threefold internal organ. When 
he has already put all of them away, that is the reason why the mind is quiet, 
standing still, not like this and not like that.'?? The oneness of mind and 
Soul, that is designated as yoga. When unity has been accomplished, the 
yoga of breath-control becomes his task. The characteristics of the yoga of 
breath-control are as follows: recaka, kumbhaka, puraka. The breath should 
be brought forth from the nose, gently, do not let the whole extent of in- 
haling the breath in the nose be quick. Then there is the key [that stops the 
breath].'?^^ His mind is [in a state of] oneness. As long as [the breath] is 
locked, it is fortunate that it lasts for a long time, for its nature if [it is] not 
mastered is different.’ 

The supreme key [that stops the breath] does not expel the breath. It 
is only quiet, without breathing. For the sentience of the Soul, that is what 
should be reflected upon by him, without interruptions. The reason why the 
breath disappears to where it came from is that the sentience of the Soul is 
not reflected upon. For example, like the water that is dropped on a heated 
stone when working on metal while it is red: it just disappears, sucked out 
by the hot stone. Likewise the breath disappears by way of the sentience'? 
of the Soul. That is the reason why the key [that stops the breath and leads 
to] oneness is special. 


193. OJED (945) glosses tan kva as '(prob.) uncertain, in two minds (“not so’, “different”, 
cf. hade). A mind that is ‘not thus, not thus’ or ‘not this way or that way’ seems to mean a 
mind that is is not filled by dichotomizing thoughts or sensations. 

194. kuñci ‘key in the text; cf. OJED (972) “(Skt kuficika, key) key; (a term in yoga, prob.:) 
the stopping of breathing’; cf. below, p. 522. 

195. The translation of the sentence is tentative. 

196. Thus I translate citta here, for the usual meaning of ‘mind’ does not make sense in 
this context. 
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ndan yan huvus ikan recaka, kumbhaka, püraka, apa ta phala nikan pranaya- 
mayoga, yan kva linanta, hilan tamah nin ati lavan ikan citta denya, ya ma- 
tannyan hilan citta san yogi denya, apan ikan manah lavan añənañən aneka- 
paranya, uməsat makalis / tan kavonan tinimpal, yavat makveh inanonanon 
ri kala ni yoga, tavat vurun samadhi san yogi, matakut pva san yogi vuruna 
samadhinira, ya matannyan pinrih ginaveyakon ika pranayama, apan ikan 
umunkus ikan citta humonan, apan ikan pranayama atah dumehnya humo- 
nana ikan añənañən makveh, lavan asd teka dharanayoga de ni pranayama, 

apa sinanguh dharanayoga naranya, ikan citta ekatva atoguh ri svadesa- 
nya, yan ri hati, yan rin yava nin Sarira kunan, yan i citta nin atma ku/nan, 
yan asthitya ekatva bhatara kunan, ikan ta panekagraha nikan citta salah 
tungal ya sinanguh dharana<,> 

dhyàánayoga naranya, t ... T e 

nihan ta samdadhiyoga naranya t hayva citta hilan prayatnanya ri vvah 
nin hatamahan apa, təhər cittanya sena ri bhatara sira katokon ika dhyana 
san yogi nkana T ta ya sinanguh samadhi«,» tahan pih ni astanga ya pinaka- 
sadhana san yogi an panguh ikan kamoksan, ika tan astanga, ya pinakaba- 
hiranga de nin asamprajñata, 


1 kumbhaka] em.; kumvaka cod. 4 umasat] em.; umsut cod. 7 umunkus] em.; 
umankus cod. 7 humenan] conj; meñha cod. 10 Sarira] em.; sari cod. 11 yan 
asthitya] conj.;asthitya yan cod. 15 təhər] conj.;taharacod. 16 nkàna] conj.;nkan 
cod. 16 tahan] em.;kahancod. 16 astanga] em.;hasdagacod. 16-17 pinakasadha- 
na] em.;panakasadyana cod. 18 asamprajñata ] conj.; samprajfiata cod. 


8 anonanoen] post corr. ; anonananon ante corr. 10 citta nin atma ku/nan] post corr. ; 
citta ku/nan ante corr. 11 panekagraha] post corr.; panakagraha ante corr. 16 yogi] 
post corr. ; yagi ante corr. 


75V 


CRITICAL EDITION & PARALLEL [TRANSLATION 319 


“But, when the recaka, kumbhaka and püraka have been completed, what is 
the fruit of the yoga of breath-control?’ If you would speak thus, [I would 
reply:] The darkness of the heart and the mind vanish by way of that. The 
reason why the mind of the yogin vanishes by way of that, it is that the mind 
and the thoughts have various targets. They fly away unscathed, they cannot 
be cut off. As long as many thoughts are produced during the time of yoga, so 
long the absorption of the yogin remains unsuccessful. The yogin is afraid 
that his absorption could fail. The reason why the performing of breath- 
control is strived for, is that it wraps up the mind [so that] it becomes still, 
for precisely the breath-control is the reason why the many thoughts will 
become still. Furthermore, the yoga of fixation ripens due to breath-control. 

What is designated as yoga of fixation? The mind [in the state] of oneness 
is stable in its own place; whether in the heart, outside of the body,’%” or in 
the thought"? of the Soul. Or the oneness of [everything with] the Lord will 
become fixed. One of the instruments of the single attention'?? of the mind 
is designated as fixation. 

The yoga of visualization means t ... T.2°° 

The yoga of absorption is as follows: do not let the mind lose its effort 
toward vvah of transforming into something; thereupon its mind t send to- 
ward the Lord is what the visualization of the yogin reaches, 1??' that state is 
designated as absorption. It is not the case that the eight ancillaries are used 
by the yogin as means to obtain liberation. The eight ancillaries, they are 
used as external ancillaries by the non-cognitive [absorption]??? 


197. Emending rin yava nin sari into rin yava nin Sarira; compare Kakavin Dharma Sunya 
61b: tan siddhàn vikva yan tan vruh i kahanan ika mvan sarat lan Sarira | tattvanyan sara 
Sarira ri yava ri dalam nin avak yeka tonton "Ihe man of religion will not become perfect 
if he does not know about the state of him, the whole universe and the body; he should 
visualize the elements of the essence of the body outside or inside of the body: 

198. ‘Thus I render citta, as per OJED (332, s.v. citta 2), which in this context makes better 
sense than mind: 

199. ekagraha in the text, which I consider to be the same as ekágra: cf. above, fn. 171. 
200. The explanation of this item has apparently been lost in the course of transmission. 
201. This passage appears to be corrupted; furthermore, it is likely that in defining ab- 
sorption it refers to something contained in the definition of the preceding ancillary (visu- 
alization), which is irretrievable. The nonsensical send as well as vvah (which in the present 
context cannot mean fruit as it denotes, unlike phala, a physical object only) are likely to 
be corruptions. 

202. I have emended samprajfiáta into asamprajfiáta by comparison with the Yogasütra, 
on purely doctrinal grounds. 
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nahan de san yogi manabhyasa prastavanyan kapanguh i/kan kasiddhyan, ya 
pinakasadhananiran pagave yoga muvah, prastavanyan vonan sakamakama, 
yapvan hilan ikan sahajamala, iriken ta siran pada lavan bhatara, sumahur 
san para, anel dahat ta naran ikatah, apan tan pandadyakona kamoksan ikan 
yoga inabhyasa, yan kva linta, aparan ya pva madadyakonan kamoksan, [yan 
kva lintana,] sumahur san $aivaka, diksa juga madadyakon kamoksan san 
tamatan sarvajfia ta kan atma, yan diksa juga panhidopa san para, ikan tan 
atma yan tan sarvajfia tan sinangu/h ika kamoksan, tapvan kadadi ika ka- 
sarvajhan in atma de ni diksa juga, ya matannyan bhyasanatah, ikan yoga 
samadhi mone golok, 
sumahur san kumara, 


[34] ndya ta laksana nikan kasiddhyan, kapanguh de san yogi, 


1 prastávanyàn] em.;prastavinyan cod. 5 inabhyasa] em. - nebyasa cod. 6-7 kamo- 
ksan san tamatan | em.; kamoksan: pan tamatamn cod. 8 tan sarvajfia] em.; tin part- 
vajüa cod. 9 matannyan] em.;matanyancod. 12 talaksana] em.; kahaksama cod. 
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Thus is the way of the yogin to constantly practice the cause of obtaining 
the supernatural powers. Those are then used by him as means to perform 
yoga. The cause of being able to [obtain anything] according to ones desire is 
when innate maculation has vanished: it is in that [state] that he is the same 
as the Lord. The opponent replies: “The explanation of that is very problem- 
atic, for the yoga, if constantly practiced, will not bring about liberation. If 
you speak thus, [I reply:] what is that which can bring about liberation? A 
[Saiddhantika] Saiva??? replies: ‘Only initiation brings about liberation. [I 
answer:] The Soul is one who is absolutely not omniscient. If the opinion 
of the opponent would be that initiation only [brings about liberation], the 
Soul, when not omniscient, is not regarded as [being in the state of] libera- 
tion. The state of omniscience of the Soul is by no means coming into being 
by means of initiation alone. That is the reason why yoga and absorption 
should be constantly practiced, now and continuously.” 

Kumara spoke: 
[34] What are the characteristics of the state of supernatural powefulness 
obtained by the yogin? 

[The Lord:] 


203. lunderstand san sevaka (as spelled in the manuscript) to correspond to san saivaka, 
denoting a follower of (Saiddhantika) Saivism. On the other hand, one may read sari se- 
vaka, which OJED (1753) glosses as ‘(Skt dwelling in; using; revering; worshipping; servant, 
attendant, follower; worshipper) service, audience; serving, attending; servant, attendant. 
Whereas the Sanskrit meaning of ‘worshipper, follower’ might be acceptable here, the word 
sevaka is, to the best of my knowledge, only attested in Old Javanese Tuturs and Tattvas 
as part of the compound sevakadharma ‘(Skt) fulfilling the duty of serving or worship- 
ping (OJED 1754); cf. Tattvajfiana 1.1; Jfiánasiddhanta 22.1 (which SOEBADIO 1971:221 
translates as him who serves according to his duty; in the sense of dharmasevaka); several 
instances in San Hyan Hayu; cf. also the West Javanese and Balinese Tuturs titled Sevaka 
Dharma (a Balinese version of which is, intriguingly enough, spelled Sevaka Dharma in 
WECK 1976:94-95). The fact that the position maintained by the speaker, namely that only 
initiation (diksa) bestows liberation, is too reminiscent of that of an orthodox' Saivasid- 
dhantin to be attributed to an unspecified ‘worshipper’. Indeed the term Saiva (or Seva) in 
Old Javanese sources usually refers to a follower of mainstream Saivasiddhanta, as opposed 
to other sects of Saivism such as the Pasupatas, Bhairavas, etc. It is possible that the form 
śevaka is the result of a conflation between seva and sevaka caused by scribal confusion; in 
Sanskrit the suffix -ka, besides functioning as a diminutive or pejorative, is often used as a 
mere expletive. 

204. For this translation of galak, cf. above, fn. 141. 
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nihan inotaknanta, ikan madadyakona kasiddhyan i san yogi, ikan dhara- 
na, dhyana, samadhi, rumakot ta ri nkana, yatanyan ilu san yogi matama- 
han prthivi, apan ikan dharana, dhyana, samadhi rumakot ri tattva tun- 
gal, ya sinanguh sanyama naranya, anun pinakasadhana san yogi magave 
/ kasiddhyan, ndan denirananyama, sanke sor denirananyama, apan tan 
dadi ikan tattva i ruhur sinanyama, + hanya tapa t ikan tattva i ruhur<,> ya 
ta matannyan sanke sora atah denirananyama rumuhun, yapvan mahyun 
sira tumirva Sakti ni sinha, ikan sinha sinanyama $aktinya, yapvan mahyun 
sira tumirva Sakti ni garuda, sinanyamanira $aktinya, yapvan mahyun sira 
vruha ri taka ni patinira, ikan dharmadharma sinanyamanira, aparan ikan 
dharmadharma naranya, ikan gave hala mvan gave hayu, a/pan phala ni 
dharma<dharma> ya magave hurip mvan Sarira, yapvan hənti phala nikan 
dharmadharma sinanyamanira, təka patinira yan mankana, yapvan mahyun 
sira tan kane lapa volokan, hanamrta i sor nin gurungurunan, yeka sanya- 
manira, yapvan mahyun sira tumona san siddha lavan devata, ikan bayu 
si udana sanyamanira, hana ta jyotih motu sanken vunvunan ya pinaka- 
suluhnira an ton san siddha lavan devata, yapvan mahyun sira katona du- 
milah avaknira, ikan bayu si samana ya sanyamanira, yapvan mahyun sira 
/ gumasananavaknira, kady angan in bhasmasesa, mamakasaknawva juga- 
vaknira, ikan bayu si samana ya sanyamanira, 


3 dharana] em.;daranyacod. 5 denirànanyama] em.;deninrananyamacod. 9 garu- 
da] em.; garada cod. 13-14 mahyun sira ] em.; mahyun- pira cod. 14 vələkañ | em: 
vlikan cod. 15 mahyun sira] em.; mahyun pira cod. 15 siddha] em.; siddya cod. 
16 jyotih] em.;jotihcod. 16 vunvunan] em.;vunvuncod. 17 tonsan] em, - ton pan 
cod. 18 sanyamanira] em.;$ayamanira cod. 18 mahyun sira] em.; mahyun pira cod. 
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You should keep in mind the following, that which will bring about the state 
of supernatural prowess of the yogin. Fixation, visualization and absorp- 
tion, are joined together in that state, so that also the yogin transforms into 
earth,*® for fixation, visualization and absorption are joined together in a 
single principle. That is designated as restraint, which is used as a means of 
realization by the yogin to cause the state of supernatural prowess. As for his 
way of effecting restrain, from below is his way of effecting restrain, for it is 
not possible for the upper principles to be restrained. t hanya tapa t% the 
upper principles, that is the reason why his way of effecting restrain will at 
first be from below. If he wishes to imitate the power of a lion, the power of 
the lion is taken as the object of restraint. If he wishes to imitate the power 
of Garuda, its power is taken by him as the object of restraint. If he wishes 
to know about the moment of his death, the right-and-wrong are taken by 
him as an object of restraint. What is the right-and-wrong? The bad deeds 
and the good deeds, for the fruits of right-and-wrong, those shape the life 
and the body. If the fruits of right-and-wrong stop being taken as an object 
of restraint by him, if so, his death comes. If he wishes not to be affected by 
hunger and thirst, there is the nectar of immortality below the throat-veins: 
that is his object of restraint. If he wishes to see the Siddhas and the Gods, 
the udana breath is his object of restraint. There is a light which comes out 
from the top of the cranium: that is used as his torch for seeing the Siddhas 
and the Gods. If he wishes that his body assumes the appearance ofa blazing 
fire, the samana breath is his object of restraint. If he wishes to destroy his 
body by fire, like bhasmasesa??" —his body will have as rests ashes only—the 
samana breath is the object of his restraint. 


205. The meaning of this clause is not completely clear to me. It may refer to the fact 
that the yogin by way of restraint (sanyama) can become of the same substance as the earth 
(prthivi); however, we do not expect the treatment of such a possibility at this point but later 
on, when the application of sañyama to the five elements is treated (cf. below, 324.8-326.7). 
206. Ihavenotfoundany plausible interpretation or emendation ofthis sequence of words. 
To read anya (or anyat) ‘other, and, furthermore + tapa ‘penance’ does not help us to retrieve 
a meaning that fits in the context. 

207. OJED, on the basis of the single occurrence in Agastyaparva 376.23, provides the 
meaning of ‘the supernatural power to remain in the form of ashes only?’; I think that here 
the term has a more general meaning, which is in fact glossed in the Old Javanese clause 
following it. 
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yapvan mahyun sira tan kapotoka rin +... T lavan vvai, ika bayu si udana 
ya sanyamanira, yapvan mahyun sira tan katona, sanyamanira panon i vvan 
vaneh, mvan sanyamaniravaknira tan katona, yapvan mahyun sira manlaya- 
na rin akasa, sanyamaniravaknira mahanana kadi kapuk, huvusira mahanan 
venan ta sira mamapah i punti, athavà mungvan savan nin garagati kunan, 
ya ta panavruhanira hanan havaknira, huvu/s mankana, sanyamanira ta pa- 
samanyan havaknira lavan akasa, yan aharəp sira sadayauvana, ikan paf- 
camahabhita sanyamanira sakatungal, ikan prthivi sanyamanira rumuhun, 
yapvan huvus ikan prthivi sinanyama denira, byakta siralvat tan kanin de 
nin khadga, tan rəmək avaknira yan tiben vatan, athava tiben karan juga sira, 
[ikan karun juga sira] ikan karan juga ramak, avaknira drdha, nahan pan- 
avruhan rin halah nin prthivi denira, sanyamanira tekan vve, tan kapotok 
sira yan kalobu rin bañu, / sinanyamanira teja, panavruhan i nira yan alah 
ikan teja denira, tan gəsəñ sira yan katunu rin apuy, sinanyamanira ikan 
bayu, panavruhaniran alah ikan bayu denira, +... t halah ikan bayu yan 
mankana, lavan tan katub sira de nin anin, nuniveh huripnira tan vikara, 
ya matannyan dirghayusa san yogi, 


1 mahyun sira | em.; mahyun pira cod. 1 vvai] em.;vvam cod. 2 mahyun sira] em: 
mahyun pira cod. 6-7 pasamanyan] conj.; pasamandan cod. 7 lavan akasa) em: 
làvan- kasa cod. 8 sanyamanira] em.;sayamanira cod. 9 sinanyama] em.; sanyama 
cod. 10 ramak | em.;rametcod. 11 ramak] em.;ramatcod. 11 drdha] conj.; srada 
cod. 13 sinanyamanira] em.;sinayamaniracod. 14 gəsəñ] em.;gsacod. 14 katunu] 
em.; katuru cod. 
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If he desires not to be pressed down by t ... t and water,2°° the udana breath 
is the object of his restraint. If he wishes not to be seen, his object of restraint 
are the eyes of other men, and also, his object of restraint is his body as if not 
being seen. If he wishes to fly in the sky, his object of restraint is his body 
becoming light like kapok. Having obtained lightness, he perches on thelong 
stalk of a banana-leaf,"?? or sits in a spider-web. Those are the ways through 
which he can ascertain his body to be light. Having done thus, his object of 
restraint are the characteristics shared by his body and the atmosphere.**° If 
he wishes eternal youth, the five gross elements are his object of restraint, one 
by one. First the earth is made his object of restraint. When the earth has 
already been made his object of restraint, it is evident that he has become 
tough: he is not wounded by swords. If he falls on logs, or [if] he falls on 
rocks, his body is not broken. Only the rocks are broken, his body is firm. 
Thus are the signs that the earth has been conquered by him. The water is 
the object of his restraint: he is not pressed down if submerged in the water. 
The fire is taken as object of restraint by him. The sign that the fire has been 
conquered by him is that he is not burnt if he is set on fire."' The wind 
is taken as the object of restraint by him. The sign that the wind has been 
conquered by him f ... t if it is so, the wind has been conquered.*'* Further, 
he is not hit by the wind, and moreover his life is without damage. That is 
the reason why the yogin will become Jong Irving. 


208. Grammar requires that a word must have been present between riri and lavan *with, 
together with or and, furthermore: A comparison between this passage and Yogasütra 3.39 
suggests that the word vvan “men at the end of the clause is a corruption of vvai/vve ‘water’ 
(compare also 330.3); the other elements mentioned in the sütra as being ‘conquered’ by 
the yogin are mud and thorns. I do not feel, however, confident enough to reconstrue the 
missing Old Javanese portion of text on the basis of the Yogasütra only. 

209. According to SuPowo (p.c., January 2010), the unattested form mamapah, from pa- 
pah “the long stalk of a palm- or banana-leaf' (OJED 1272), may here refer to somebody's 
ability to stand or perch on the stalk itself. 

210. Conjecturally emending the meaningless pasamandàn into pasámanyan “(things 
which are) shared by others, joint’ (OJED 1622; cf. also pasamanya ‘the common (char- 
acteristics)?’). The point is perhaps that the yogin should meditate upon the hollow parts 
of the body as being filled by atmosphere? 

211. Emending katuru into katunu, which is easily explainable from the point of view of 
palaeography; otherwise, the translation would be ‘if he has fallen asleep into fire; which is 
possible yet improbable. 

212. The portion of text explaining the signs indicating that the yogin has conquered the 
wind is apparently missing. 
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pira ta lavasnira hurip, salavas ni prthivi taka nin mahapralaya dlaha, irikan 
hilan Sarira san yogi, ndatan vikāra jñananira, apan tan kone pati san hyan 
atma, lavan prajña sira tan / kane lupa, sanyamanira tekan akasa, yapvan 
alah deniran akasa, tan tiba juga sira de nin avanavan, mvan lituhayu teka- 
vaknira, kahyunhyun vinulat an tar kane tuha, nahan byaktanyan alah ikan 
pafcamahabhtta de san yogi, mantan lvir nikan kasiddhyan kapangih de 
san yogi, 

prastava ni prayatnanira, apan hana upasarga naranya, anun kapanguh 
de san yogi, apa sinanguh upasarga naranya, ikan pinakadogi de nin pradha- 
natattva, ya ta manguh ri citta, kari pvekan citta de san yo/gi, hana ta vasana 
nikan sattva rajah tamah, turun tapvan [i] hilan, ya sinanguh upasarga nara- 
nya, lvirnya, prajña, madras, mabyot, upasarga nikan sattva ikan prajfia, ya 
ta mavak ri san yogi, ya ta matannyan panurun prajña san yogi, apa byakta ni 
prajña san yogi, ikan aji tapvan denira, vruh sirerya taña, mvan upapattinya, 
nahan ta upasarga nin sattva, lavan gavenira nambhun gandha vani, athava 
gavaynira manon devatàrüpa mananugrahana lvirnya, upasarga ni sattva 
ika, niha/n tan upasarga ni rajah, sakti hidopnira ry avaknira, apan ikan 
vastu tan kavonan ri dañu denira, yeka upasarga rajah, nihan upasarga nin 
tamah, moga patan panonira, mvan jhananira, vulanun tan atutur i jñana- 
nira, mankana tàvaknira malupa kabeh, abyot tan vanan molah upasarga ni 
tamah ika, yapvan mankana ikan upasarga kapanguh denira, magaveya ta 
sira prayogasandhi, apuyapuya, 


2 san] em: sa cod. 3 sanyamanira] em.; sanyomannira cod. 4 avanavan] em: 
avanavacod. 6 mantan | em.;mantacod. 6 kapangih] em.;kapangahcod. 14 vruh] 
em.; wru cod. 14 taña] conj.; tanya cod. 14 upapattinya] conj.; upatpatinya cod. 
15 nahan] em.; nihan cod. 16 gavaynira] em.; gavennira cod. 17 ika] em.; ikan 
cod. 21 ika] em ikan cod. 22 prayogasandhi] em.; prayogisandi cod. 
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For how long does he live? Until the earth will be hit by the great destruction 
in the future. It is on that occasion that the body of the yogin vanishes, but his 
mind is not damaged, for the Soul is not affected by death. And his insight, it 
is not affected by unconsciousness. The atmosphere is his object of restraint. 
If the atmosphere is conquered by him, he does not fall due to the air, and 
his body is of beautiful appearance, attractive to be seen as he is not affected 
by old age. Thus is the evidence of the defeat of the five gross elements by 
the yogin. Therefore, the external appearance of the state of supernatural 
prowess is met by the yogin. 

The reason why he should be alert is that there are the obstacles, which are 
met by the yogin. What things are designated as obstacles? Those which are 
used by the principle of unevolved matter as means to oppose [the yogin]. 
He meets them in the mind. The mind having been left behind by the yo- 
gin, there [still] are the latent impressions of sattva, rajas and tamas, not yet 
extinguished. Those which are designated as obstacles, their categories are: 
insight, quickness, heaviness. Insight is the obstacle of sattva; it assumes the 
body of the yogin. That is the reason why the insight of the yogin descends. 
What is the evidence of of the insight of the yogin? The holy scriptures not 
being yet [known] to him, he knows about the questions concerning them, 
and their explanation. Thus are the obstacles of sattva. Also, their outcome 
is to smell fragrances and perfumes, or their outcome is to see a godly form, 
in their manifestation while bestowing a boon. Those are the obstacles of 
sattva. The obstacle of rajas is as follows: power, he thinks, is in his body, 
for these things were not possible [to be accomplished] by him before. That 
is the obstacle of rajas. The obstacle of tamas is as follows: his eyes become 
suddenly dark, and also his mind— [he is] bewildered without remembering 
about his mind. In this way his body forgets about everything, being heavy 
and incapable of moving. That is the obstacle of tamas. When in this way 
the obstacle are met by him, he should perform prayogasandhi; he should 
apply fire.” 


213. That is, apuyapuya, translated by OJED (117, s.v., apuyapuy) ‘to light a fire (sit near 
the fire?)’; compare mdpuyapuy ‘to apply fire (heating) as a way of healing, attested only 
in a closely related passage of the Vrhaspatitattva (74.29). If the application of fire is to 
be connected to the execution of prayogasandhi, it may refer to a kind of ‘inner’ yogic fire; 
cf. Part 111, p. 546. 
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yan pamanana sarvapyak, yapvan agèn salah panon laranira, edan kunan, 
sikəpən andihon, tambhana/na limo làvan bavan matanira, yapvan atutur 
kədikədik, konon ta sira tutura ri jhananira, 
sumahur san kumara, 
[35] enak ika yan parovana sira, yapvan tungaltungal sire patapanira, apa ta 
upayanira, 
sumahur bhatara, 
hana kota panhilan lara, prastavanyan dirghayusa san yogi, 
sumahur san kumara, 
[36] kasihana nhulun varahon ika panhilan lara, 
sabarinyan papasah ikan pradhanatattva juga lavan atma, ñuniveh yan ya 
pasaha san hyan atma lavan citta, ya ta hetu san yogi / ta konen lara, 
sumahur san kumara, 
[37] umapa de nin amasahakəna san hyan atma lavan pradhanadi, 
sumahur bhatara, 
ya don ikan prayogasandhi tinakonaken i san guru yapvan an mahyun sira 
san yogi umasuka irikan vvan vaneh, ikan dharmadharma ya ta pagat inira, 
hana ta Sesanya kadikedik, matannyan tan mati, yapvan huvus pogat siddha 
sira pasukanen vvan vaneh, yapvan mahyun sira manguha astaisvarya, ikan 
ekadasendriya ya sanyamanira, yapvan alah ika, kapanguh ikan astaisvarya 
deni/ra, apa ta lvirnya nihan, animan laghiman mahiman, prapti, prakamya, 
isitva, vasitva, yatrakamavasayitva, nahan yan astaisvarya naranya, 


2 tambhana/na] conj.;tambhanaho/hana cod. 2 bavan] em.;bavacod. 10 nhulun | 
em.;huluncod. 18 matannyan] em.;matanyancod. 19 pasukanen] conj.; masukanam 
cod. 19 astaisvarya] em.;anstesvaryya cod. 20 ika] em.;ikancod. 21 prapti] em: 
prasti cod. 22 yatrakamavasayitva] em.; yatraka,ma,vasayotva, cod. 


21-22 animan ... yatrakamavasayitva | Cf. TJ 49.4-5; TSap f. 53r; Vrh 14.16-17: anima / 
laghima / mahima / prapti / prakamya / isitva / vasitva / yatrakamavasayitva // 
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If he eats everything that has a strong [flavour],?'4 if his suffering is a greatly 
distorted sight, or madness, he should be seized and pressed down, his eyes 
should be cured with lime and onion. If he regains a bit of consciousness, he 
should be ordered to become conscious in his mind. 

Kumara spoke: 
[35] This is good if he has companions. If he is all alone in his hermitage, 
what is his procedure? 

The Lord spoke: 
There is indeed a means to eliminate the suffering, the cause of the long life 
of the yogin. 

Kumara spoke: 
[36] Be kind to me, teach me that means to eliminate the suffering! 

[The Lord:] 
Whenever only the principle of unevolved matter is separated from the Soul, 
and all the more so when those which are separated are the Soul and the 
mind, that is the cause of the yogin not being affected by suffering. 

Kumara spoke: 
[37] What is the way to separate the Soul and the unevolved matter and so 
on?^^ 

The Lord spoke: 
That is the goal of the prayogasandhi to be enquired about when facing the 
guru, if he wishes that the yogin enters in another man. The right-and- 
wrong, that is cut off by him. There is a little bit of what remains, which is 
why he does not die. When the cutting-off is finished, he will be successful 
in entering the other man. If he wishes to obtain the eight sovereign pow- 
ers, the eleven faculties are the object of his restraint. If they are conquered, 
the eight sovereign powers will be obtained by him. What are they like? As 
follows: miniaturization, weightlessness, enlargement, attainment, ability to 
produce multiple bodies at will, sovereignty, control of the elements, ability to 
satisfy ones own desires. Thus are the eight sovereign powers. 


214. The compound sarvapyak is not attested in OJED; as above (262.16), I take pyak as re- 
ferring to a strong (i.e. bitter) kind of food. A similar passage of the Vrhaspatitattva (74.30), 
describing the obstacle or tamas, mentions, along with the application of heat, tapyaktapyak 
as something to eat by way of medicine; in the present passage, however, sarvapyak does 
not seem to refer to a remedy but rather to a condition of the practitioner, which causes him 
to eat bitter food. 

215. Namely, its lower products beginning with ahankara and so on. 
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animan naranya, maganal avaknira tambhayan vokasan malit ta ya, apa sin- 
anguh alit, vonan sira masuk metu ri prthivi, kady angan in vvan masil- 
urup ri vvai, mankana ta san yogi, vonan masuk metu rin prthivi, man- 
kana yan panlakulaku, tan kavadha de nin gunun karas [ise] pinurugnira, 
ika vatu trus ika denira, ndatan vikara ikavaknira, ya ta kali/nan in alit, 
laghiman naranya, abyst avaknira tambhayan vakasan mahanan kadi kapuk, 
ya ta matannyan panlayan ri akasa, mvan madres ta lakunira sanke manah 
yeka laghiman naranya, <mahiman naranya,> tar kalovihan gannira yar sa- 
harap gana, athava pinūjā ta sira saparanira, praptih naranya, sakaharopira 
taka, sakahyunnira hana, nihan artha nin prapti vaneh, dadi sira gumamol 
san hyan vulan sanken palingihanira, prakamya naranya, sakaharopnira rü- 
panira, isitva naranya, manadoh tar kadah vasitva naranya, / manutus, yatra- 
kamavasayitva naranya, sakamakama ika san hyan inca, yatrakama ta hal- 
itan denira, nkanavasayitva pramana sira, vonan ta sira madanda yan tan 
kapintuhu ikan inutusnira, nahan sinanguh astaisvarya naranya, 


3 vvai] em.; wan cod. 5 trus] em: tras cod. 7 matannyan] em.; matanyan cod. 
12 isitva naranya, manadoh tar kadoh] conj.; mañarka kadih cod. 12 vasitva] em: 
vasayitva cod. 13 yatrakama] em.; yatraka cod. 14 nkànavasayitva] em.; nkan-n- 
vasayatva cod. 15 sinanguh] conj.; sinpan cod. 


1-4 animan naranya ... pinurugnira] Cf. TJ 49.5-8: anima naranya / ikavak san yogi- 
$vara/ ganal tambayan / vokasan alit / suksma / ya ta matannyan san yogisvara vanan sapara- 
nira / tan katahan sira de nin gunun vatu / vonan ta sirasilurup in lomah / tan hana madana 
kaigvaryanira / yeka sinanguh anima naranya //; Vrh 67.1-4: avaknira ikan aganal / yateka 
matoemahan malit / alit haranya / vonan umajfanani ikan ajñana / masuk motu kadi raray 
masilurup iñ vvai / mañkanatah san yogisvaran pasuk mate in prthivi / tan kavaranan 
laku nira / yan pamanguh gunun vatu magon torus denira tan pavuri/ 6-8 laghiman 
naranya ... yeka laghiman naranya] Cf. TJ 49.8-11: laghima naranya / ikavak san yogi- 
$vara / abyat tambayan / vokasan adanan kadi kapuk / ya ta matannyan san yogi$vara am- 
bara marga / anampak gagana / majalantara / vanan manampak vvai / yeka laghima nara- 
nya //; Vrh 68.1: abvat nikavaknira ri tambayanya / vokasan hadanan kadi kapuk / ya ta 
matanyan sveccha ika san yogisvara / asih saparanira dadi / yan marin svarga / maren sap- 
tadvipa / maren saptapatala / dadi kumulilin i hen nin andabhuvana / vasita sakahyun ira 
pinaranira / yeka laghimd naranya // 9-11 prāptih naranya ... palingihanira] Cf. TSap 
f. 53r: prapti ña / vonan sakahyun teka / vonan mangamala raditya ulan saken sakna / 
12 isitva naranya, manadoh tar kadoh | Cf. TSap 53r: 1šitva na / vonan manadali tan kade- 
lan/ 12-13 yatrakamavasayitva ... inca] Cf. TSap f. 53r: yatrakamavasayitva ña / vonan 
sakamakama ika hyan mami ica / 
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Miniaturization means: first his body is gross, then it becomes small. What 
is meant by small? He is able to go inside and come out of the earth, like 
a man who dives into water—in such a way is the yogin, he is able to go in 
and come out of the earth. In this way he is when he moves, not obstructed 
by the awe-inspiring mountains encountered by him. The rocks are pene- 
trated by him; his body is without any damage. That is what is meant by 
small. Weightlessness means: first his body is heavy, then it is light like kapok; 
that is the reason why he flies in the sky, and his movement is swifter than 
thought. This is the weightlessness. Enlargement means:"'^ his largeness is 
unsurpassed, he can become as large as he wishes; or, he is praised wherever 
he goes. Attainment means: whatever he wishes, it comes about; whatever 
may be his desire, exists. Another meaning of attainment is as follows: he 
becomes able to touch the moon from his seat. Ability to produce multiple 
bodies at will means: his appearance is as he wishes. Sovereignty means: to 
subdue without being subdued.?" Control of the elements?'? means: to com- 
mand. Ability to satisfy ones own desires means: [everything is] according to 
the wish of the Holy one [who acts] in sovereign freedom; yatrakama, [he] 
is subtle by way of it; in that state [there is] avasayitva, he is the ruler, he is 
able to punish if what has been ordered by him is not obeyed. Thus the eight 
sovereign powers are designated. 


216. Ihave added this item to the text by way of emendation. 

217. The emendation of the corrupt sequence manarkakadih into manadah tar kadah can 
be convincingly justified on paleaographical grounds (i.e. mañ<adəh> + [arka > arta > | tar 
+ [kadih > kādəh]); furthermore, cf. the gloss of isitva in Vrhaspatitattva 72.1, vanan siran 
umadah san hyan brahma “he is able to subdue Brahma, and Tutur Saptati f. 53r, vanan 
manadali tan kadelan > vanan manadahi tan kadahan “he is able to subdue without being 
subdued. 

218. Having emended vasayitva into vasitva; the former has apparently been anticipated 
from the following line. 
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an mankana kasiddhyan san pandita, taka kavighna ri sira, lvirnya, ikan de- 
vata mamava upabhoga mvan anakobi rahayu, mahalop sinandannya, kapva 
maləvihləvih hyun, ya ta manunsun yogi, syan muliha rin svarga, ndan hayva 
sira manguh, apan baficana ika, guma/veh vurunan i yoga san yogisvara don 
ika, ya ta matannyan panhulihuliha ri hati, aku ahata tutaknenkva pasyan 
nikan devata byaktaku mahidop sansara muvah, apan jati nin Sakti nin vi- 
saya, luput ikan suka visesa denya, ikan lara tan vurun kabhukti deku, ikan 
kasiddhyan huvus kabhukti deku, tan ulihkv aninakinak, hulihkv agave brata 
lavan samadhi, sajiva nin rat ika, hilana pva ya de nin visaya sakaron, lalu 
kasmalanku, paksa ni kahanan ika, indrajalasadr/sya, kadi kilat kabhuktinya, 
yadyan malavas i bhinukti, ndatan vurun maveh lara, ikan lara, aneka lvir- 
nya, yavat pvekan janma katiban lara, tavat tkadasyatanaya, mevah maluy 
janma muvah, anhin kəbho sapi asu vak tamahanya, yeka katakutku kamu 
manah, yan anganan pasyan nikan vatak devata, mankana linnira varah- 
varah ry avaknira, 

nihan sahur san para, satus kveha nikan visaya kabhukti de nin vvan, 
tan ya manhidopa lara yan vruh ri katattvan bhatara, matannyan mankana, 
apan tan hana tu/hutuhun ikan ulah kabeh, matannyan tan hana tuhu, an 
hilana don ika kabeh, maluya ri sankanya, ndi sankanya, sanke san hyan 
taya, malilan tan kavaranan, sira sinanguh niskala naranya, anun kalinan in 
rat kabeh, niyata tan salah paran, mankana pva katattvan in janma, mvan 
kavruhan san hyan paramartha, 


1 ikan | em.;ikacod. 3 manunsun] em.;manusunsuncod. 5 ahāta] conj.; yatah cod. 
6 nikan] em.;nintacod. 8 hulihkv] em.;halihkvcod. 11 vurun] em.;vurucod. 11- 
12 lvirnya] em.;lvarnya cod. 12 yavat] em: kavat cod. 12 katiban] em.; kataban 
cod. 12 mevah] em.;mevih cod. 16 deninvvan] em.;deninvacod. 17 manhidopa] 
em.;manhadapa cod. 18 ikan] em.;inkacod. 22 paramartha] em.; pararta cod. 
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The state of supernatural prowess of the master being such, the hindrances 
come to him. Their manifestations are: the gods bring objects of enjoyment 
and beautiful women, dressed in a charming way and at the same time ex- 
ceedingly wanton. They greet the yogin, inviting him to come to the heaven. 
However, he should not consent, for that is a deception, its purpose being to 
cause the failure of the yoga of the leader among yogins. That is the reason 
why he should deliberate in the heart: ‘I should be concerned that, should 
I follow the invitation of the gods, I will certainly experience again the cy- 
cle of rebirth, for the nature of the power of the objects of pleasure is that 
the supreme bliss is out of reach because of it. The suffering has been un- 
remittingly experienced by me. The state of supernatural prowess has been 
experienced by me already. It was not the result of my relaxing; it was the 
result of my practicing observances and absorption. That [state] lasts for as 
long as the life of the universe. It will vanish in only a moment because of 
the sensual objects. Thereupon I shall be impure. The likeness of the feel- 
ing of those [sensual objects] is like an illusion; the enjoyment of them is 
like a lightning. Even if they are enjoyed for a long time, they cause no less 
suffering. The sorts of the suffering are various. As soon as the human beings 
are stricken by suffering, tkadasyatanaya.?'? It is difficult to return to a hu- 
man birth: only water-buffaloes, cows, dogs or pigs will be their outcomes. 
That is my object of fear, if the invitation of the gods will be accepted: Thus 
are his thoughts in his body. 

The opponent replies as follows: `A hundred shall be the number of plea- 
sures enjoyed by the man; he will not experience suffering if he knows about 
the true state of the Lord. The reason why it is so is that all the actions do not 
actually exist. The reason why they do not exist in the real sense is that their 
effects will all disappear, going back to their origin. Where is their origin? 
From the Holy Non-Existence, pure without obstructions. It is designated 
as unmanifest, which is the place of dissolution of the whole universe. It is 
evident that [this view] is not going in the wrong direction"? Such is the 
true state of human beings, and the knowledge about the Summum Bonum. 


219. Ihave found no satisfying solution to emend this corrupt sequence of aksaras. This 
notwithstanding, I have emended tavat into kavat in order to preserve the parallelism with 
the kavat occurring in the preceding clause. 

220. Theexpression tan salah paran seems to refer to the view that has been just expounded 
by the opponent; cf. OJED (1610) s.v. salah paran (= salah paksa) 'in the wrong direction, 
striving after the wrong object, missing its target’ 
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ndya ta matannyan sansaya rin ulah kabeh, apa matannyan pamuhara lara, 
kabhuktya nin visaya, mankana ta kabho sapi asu vək, sabarinyan mati mulih 
ri taya, tamatan dinalih mulih rin taya, apan katon hilan / ikan avaknya, yeka 
inakunta moksa, jfananya làvan cittanya tan avruh irika, lavan ikan taya 
an sinanguh paramartha, apa ta panupakaranya, ndya kasiddhyan kadadi 
denya, sumahur san para, tan moksa ta naran ika, yan pamanguha kasid- 
dhyan, kunan yan hilan juga, ya moksa naranya, yan kva lina san para, ka- 
pan ta kota yan taka, apan dudu ikan ahurip, kadi langan nikan hana, kapan 
tekan taya yan ta pratyaksa, sumahur san para, dlaha ri taka ni pralaya, yan 
taya ikan rat kabeh, mankana lin san para, / apa yan motu ika rat kabeh mu- 
vah, yeka majarakon yan lina ri taya ikan rat, apan sanken taya sankanya 
motu nuni, yan mankana lina san para, viruddha teka paksanta yan man- 
kana, matannyan sinanguh viruddha, apan lina rin taya ikan jagat linta, 
matu pva ya mane sinanguh ta motu sanken taya ikan jagat, adva tan taya 
naran ika, yan ta lina ni jagat an votu, yan kva lina san para, tan dadi tan 
paramartha mankana, 

sumahur san kumara, 
[38] aparan ikan sinanguh san para taya uliha nin jagat, lavan sanka nin jagat 
metu, kasiha/na varahon nhulun bhatara, 
ikan sinanguh san para taya paramartha, yekana sinanguh prakrtilina, taya 
pasangan in citta sattva rajah tamah,laksananya potan tan pacetana, apan 
tan hana kaprajñan iriya, 


3 avaknya,] em. : vaknya cod. 6 naran ika] em.; naranpika cod. 9 taka] em: daka 
cod. 12 viruddha] em.; ciruddà cod. 12 teka] em.; teko cod. 12 paksanta yan] 
em.; paksanta han cod. 13 matannyan] em.;matannyacod. 13 linta,] em.; lita cod. 
15 an vetu] em.; anā vtu cod. 18 ikan] em.;inkacod. 18 sanka] em.; sanken cod. 
18 jagat] em.; jat cod. 19 nhulun] em.; hulun cod. 20 yekana] em.; hekana cod. 
20 prakrtilina] em.; prakrativakna cod. 21 pasangan] conj.; pasanh cod. 21 rajah | 
em. ; raja cod. 


4 lavan] post corr.;làn ante corr. 20 prakrtilina] prakrativakna post corr. ; prakratikna 
ante corr. 
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What is the reason of doubting about all the acts? What is the reason of 
causing suffering [to oneself]? Let there be the enjoyment of the objects of 
pleasure! Similarly, water-buffaloes, cows, dogs, pigs, as soon as they die 
they return to non-existence. The returning to non-existence isby no means 
a guess, for visibly their bodies disappear. [I reply:] That which you claim 
to be liberation, the heart and mind do not know about it. And as for the 
non-existence being called Summum Bonum, what is the favour granted by 
it???" How is the state of supernatural prowess brought about by it? The op- 
ponent replies: “When one obtains the state of supernatural prowess, that is 
not liberation. Only when one vanishes, that is liberation’. If the opponent 
would speak thus, [I would reply:] When, then, does it (i.e. liberation) come? 
For there is not one who lives [after one is liberated]. How could what exists 
be permanent? When is the non-existence directly perceived? The oppo- 
nent replies: ‘It is in the future, at the time that dissolution comes about, 
when the whole universe will be non-existence. Thus speaks the opponent. 
[I reply:] What if the whole universe will arise once again? “That explains 
why the universe is dissolved into non-existence, for from non-existence is 
the origin from which it came forth formerly. If the opponent would speak 
thus, [I would reply:] If it is so, your view is contradictory. The reason why 
it is regarded as contradictory is that, as you say, the universe is dissolved in 
the non-existence. The universe arising now, it is regarded as arising from 
non-existence. “Wrong, non-existence does not mean the dissolution of the 
universe while it arises. If the opponent would speak thus, [I would reply:] 
it is not possible that the Summum Bonum is like this. 

Kumara spoke: 
[38] What is that which has been designated by the opponent as non-exist- 
ence and destination of the universe, and the origin of the universes arising?’ 
Please be kind, teach me, o Lord! 

[The Lord:] 
What has been designated by the opponent as non-existence and Summum 
Bonum, that is designated as [being] dissolved into unevolved matter: 
there is no union of the mind [and] the sattva, rajas, tamas. Its characteristic 
is darkness without sentience, for the state of insight is not found in it. 


221. This argument is a common rhetorical device in Sanskrit Sastras (cf. Part 11, p. 606). 
222. My emendations of prakrativakna (itself a scribal correction of prakratikna), into 
prakrtilina, and of pasamhnim into pasañgan in, are justified by the doctrinal context of 
the passage (cf. Part ur, p. 606). 
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nuniveh ikan cetana, apa matannyan sinanguh uliha nin jagat apan ya ika 
kriyasakti bhatara naranya, mayamaya ika atma<,> ya ta khyati bhatara para- 
makarana, yavat pvekan atma cumetanekan prakrtitattva, tavat motu ikan 
jagat, yapvan mari ikan prakrtitattva ci/netana deniran atma, lina ikan jagat 
maluy ri sankanya ri prakrtitattva, mankana sthiti nikan rat sankanya nuni, 
sumahur san kumara, 
[39] apa dumeh nikan prakrtitattva senguhon taya de san para, 
sumahur bhatara, 

apan tan hidopnya, nuniveh ikan laksana, tan paramartha pvekan taya sin- 
anguh san para visesa, taha tan paramartha ika, apan sanka ni jagat lavan 
ulihanya, mvan inulihakon taya, vruh pva san yogi, an tan paramartha ikan 
taya, ya ta matannyan tan ika phala ni / samadhi san yogi, ndya ta laksana 
san hyan paramartha, anun tuju ni samadhi san yogi, yan kva linanta, ikan 
cetana sarvajfia san kumavruhi ikan rat kabeh, sarvakaryakarta, san gumave 
ikan rat kabeh, ndi ta kahananira, yan kva linanta, kahananira ikan rat kabeh, 
ndatan katon, apan tan palaksana, tan parüpa, tan pahidop, pisaninu, apa 
byaktanyan hana, yan kva linanta, nihan utpattisthitilina ni jagat, yeka inca 
bhatara, ikan prakrtitattva, ya sinanguh niskala naranya, a/hyun pva sira 
gumavaya jagat ya matannyan tan atma cumetanekan prakrtitattva, matan- 
nyan motu nada sanken niskala, sanke nada motu tan vindu, sanken vindu 
mat tan ardhacandra, sanke ardhacandra, motu ta omkara, sanken omkara 
metu tan tryaksara, <sanken tryaksara> motu tan paficaksara, sanken pañ- 
caksara, motu tan jagat kabeh, nahan laksana nikan niskalatattvan pamat- 
vakəna jagat, 


1 ikan | em.;ikacod. 1 matannyansinanguh] em.;mantannyansinangucod. 2 kriya- 
Sakti] em.;kroyasakticod. 2 khyati] conj.;katticod. 3 yavat] em.;tavatcod. 4 ma- 
ri] em.;marricod. 6 sumahur] em.;sumahucod. 7 nikah | em.;nikacod. 7 songuh- 
ən] em.;sanguhhin cod. 10 ika] em.;ikancod. 14 ikan] em.;ikacod. 17 utpatti- 
sthitilina ni] em.; utpaptistilina no cod. 17 yeka] em.; yoka cod. 18 pva] em: pa 
cod. 21 tanardhacandra] em.; tam addacandra cod. 22 tryaksara] em.; tryara cod. 
23 nikan] em.;ninkà cod. 23-24 pamotvakena] em.; pamtukna cod. 
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Furthermore for what reason is the sentient designated as the destination of 
the universe? Because it is the power of action of the Lord. The Soul is like an 
illusory image; it is a denomination??? of the Lord Supreme Cause. As soon 
as the Soul becomes aware of the principle of unevolved matter, the universe 
arises. When the Soul ceases to be aware ofthe principle of unevolved matter, 
the universe dissolves, going back to its origin, in the principle of unevolved 
matter. Thus is the fixed order of the universe, its former origin. 

Kumara spoke: 
[39] For what reason has the principle of unevolved matter been designated 
as non-existence by the opponent? 

The Lord spoke: 
For [there is] no conception of it, all the less so any distinctive mark. It is 
not the case that the Summum Bonum is the non-existence that has been 
designated as Supreme by the opponent. No, it is not the Summum Bonum, 
for [it is] the origin of the universe, and its destination. As for the being 
brought back [to] non-existence, the yogin knows that the Summum Bonum 
is not the non-existence; that is the reason why that [non-existence] is not 
the fruit of the absorption of the yogin. “What is the distinctive mark of the 
Summum Bonum, which is the direct aim of the absorption of the yogin?’ If 
you would speak thus, [I would reply:] The sentient: omniscient, who knows 
the whole universe; omnipotent, who is the author of the entire universe. 
"Where are His whereabouts?’ If you would speak thus, [I would reply:] His 
whereabouts are the whole universe, although he is not seen, for He is with- 
out distinctive marks, without form, without a notion. ‘Impossible. What is 
the evidence of its existence?’ If you would speak thus, [I would reply:] As 
follows: the creation, maintenance and dissolution of the universe. That is 
the wish ofthe Lord. The principle of unevolved matter, that is designated as 
unmanifest. He desires to create the universe; that is the reason why the Soul 
becomes aware of the principle of unevolved matter. Therefore, the nada 
comes forth from the unmanifest. From the nada comes forth the bindu. 
From the bindu comes forth the ardhacandra. From the ardhacandra comes 
forth the oM-kara. From the oM-kara come forth the three-syllables. From 
the three-syllables**4 come forth the five-syllables. From the five-syllables 
comes forth the whole universe. Thus are the characteristics of the unmani- 
fest principle in generating the universe. 


223. Conjecturally emending katti into khyati. 
224. Ihave added this clause by way of emendation. 
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sumahur san para, kadi sanken prakrti ikan vindu nada, apan sanken bhatara 
ikan vindu nada motu, yan mankana lina san para, yan dadya tan dharma 
tungal sumandana dha/rma rva, ndya dharma rva naranya, nyan cetana lā- 
van acetana, <n>dya naranya cetana, bhatara paramakarana, ndya acetana 
naranya, nyan prakrtitattva, yeka tan dadi pinakadharman atungal, padanya, 
kady angan in tanah nve, songuhon ta tonah voni, apa matannyan tan dadi 
mankana bhatara, apan sira vənañ makeccha ikan rat kabeh, yan mankana 
lina san para, sansara kapva bhatara yan mankana, sadenyan sansara bha- 
tara, yan kva lina san para, tan palvir kapva ikin rat kabeh, denyan tan palvir 
ike jagat, apa yan kasansayakna, yan man/kana lina san para, ndya jagat tan 
palvir tinonta, apan ta pva pratyaksa ya, yavat tan palvir ikan jagat, tavat 
pralaya, pralaya naranya, matv t ogatah talan t yan taka, apan iccha bhatara 
inapeksanya, e 


2 dadya] em.;dadihacod. 4 <n2dya naranya cetana] conj. ; dya na nara cetanya cod. 
6 nve] em.;nvencod. 6 voni] em.;vnocod. 6 tan] em.;tanacod. 8 sansara] em: 
sasara cod. 8 mankana] em.; makana cod. 9 ikin] em.;ikon cod. 11 yavat] em: 
tavat cod. 13 inapeksanya] em.; inapeksanyan cod. 


88r 


88v 


CRITICAL EDITION & PARALLEL [TRANSLATION 339 


The opponent replies: “How could the bindu and nada [come] from the un- 
evolved matter? For the nada and bindu come forth from the Lord: If the 
opponent would speak thus, [I would reply:] If it happens that the single 
entity will be in two entities, what are the two entities called? Thus: sentient 
and insentient. What is the meaning of sentient? The Lord Supreme Cause. 
What is the meaning of insentient? Thus: the principle of unevolved mat- 
ter. It is not possible that they constitute a single entity. For example: like if 
midday willbe called midnight. “What is the reason why it is impossible that 
the Lord is in this way, as He is able to conjure up at the whole universe?’ If 
the opponent would speak thus, [I would reply:] If it would be so, the Lord 
is one who experiences suffering. “Let there be the suffering of the Lord If 
the opponent would speak thus, [I would reply:] Then, this whole universe 
is without form. “What does it matter if we call into question the very fact 
that the universe has a form?’ If the opponent would speak thus, [I would 
reply]: How come that the universe, which [according to you] does not have 
a form, is seen by you? For it is indeed directly perceptible.” As soon as 
the universe does not have a form, it is the final dissolution. Final dissolution 
means: when it comes, the t a gatah tàlan t arises,226 for it is required by the 
wish of the Lord. 


225. Or, reading ta pva (stressed negative particle) instead of ta pva (stress particles): “For 
[the universe without form] is not directly perceptible. 

226. Ihave found no convincing emendation for this sequence of aksaras, which is appar- 
ently corrupt. I have discarded the possibility of emending/reading this clause into map i 
gatakalanyan taka ‘the time of the past has come, when it arrives, for it does not make any 
sense to me. I rather think that (a)gatah talan might be a corruption for a word denoting the 
supernatural agent through which the universe is destroyed by the Lord, which may be fire 
(e.g. badavanala, kalabahni) or water. In the latter case, one may consider the emendation 
ghatakala, ‘the time of the [water-]jar’ (perhaps in connection with the jar-bearer Agastya, 
who once saved the world from deluge?); the same compound can also be intended as ‘the 
time of the constellation Aquarius, which implies an astronomical calculation for the com- 
ing of the pralaya. 


III 
DOCTRINE 


The Lord 


HE DEFINITION OF THE LORD plays an important role in Old Javanese 
Tutur and Tattvas. It is usually Siva Himself who, at the beginning of 
the treatises, describes His utterly transcendent aspect as Supreme Reality or 
Summum Bonum (paramartha). 
This paramount aspect is defined in most sources as 
As the formless and devoid of parts; incomparable, pure, one 
Absolute without a second. The Old Javanese passages are in har- 
mony with the Sanskrit Saiva sources, from the ones of 
the Atimarga through the Siddhantatantras of the Mantramarga, where a 
section is invariably devoted to the characterization of the Lord (pati) in 
both His transcendent and personal aspects. One observes in the sources 
from both South and Southeast Asia a continuity with earlier speculations 
on God as the Absolute found in the Upanisads, most notably in the Svetas- 
vatara. 
The first sloka of the Dharma Patafijala, uttered by the Lord in reply to 
Kumara' question regarding the nature of the Supreme Reality, describes 
that entity as follows: 


The Lord —unfathomable, formless, appeased, constant, immutable— 
that is Siva, subtle, supreme, appeased, with form as well as formless. 


Because it is designated as unfathomable, for it is not capable of being made 
object of thinking. It is formless, it does not have a body, nor a colour. It is 
not red, not white, not yellow, not black, brown, bi-coloured, and so on; all 
ofthese do not exist in the Summum Bonum. It is not affected by old age and 
death. It does not diminish, it does not increase. It is entirely immutable, it 
constantly remains still. It is pleasure without end, enjoyment that does not 
turn into pain, life that does not turn into death. It is more extensive than the 
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whole universe. It surpasses, not being surpassed. It is pervasive. Pervasive 
means: it fills the whole universe. It is not perceived: it itself perceives. It is 
not known: it itself knows, for it is omniscient, it knows the whole universe. 
It is omnipotent: it creates the whole universe. For the evidence of this is as 
follows: all of you live, act, desire, know intentions. 


The passage describes the Summum Bonum as devoid of any form and rela- 
tion and thus impossible to be characterized according to the conventional 
human categories; but, at the same time, it attributes to that Absolute the 
name and attributes of the Lord Siva. 

As we read at the very outset of the Dharma Patafijala (194.11-13), Siva 
as the Summum Bonum can be known only through absorption (samadhi),' 
and hence not through the normal means of perception. The Lord Himself 
is indeed the Perceiver par excellence, in whom every kind of perception is 
grounded.? As is explained further (206.2-4), it is His Power? that makes ex- 
perience of pleasure and pain possible, and which causes one to know about 
what is to be avoided and what is to be done. Not only experience but also life 
itself would be impossible without having the Lord as its ultimate ground: 


Indeed the whole universe does not exist, if the Summum Bonum is non- 


1. Cf. below, p. 481. 

2. ` Cf. Dharma Patafijala 206.2—6. The view that what makes knowledge possible cannot 
be made object of cognition itself is a common philosophical view in Saiva texts. On the in- 
accessibility to human perception of the Lord as the Absolute, cf. Svetasvataropanisad 4.20b: 
"No one can see Him with the eyes’ na caksusd pasyati kas canainam; Niśvāsakārikā (T17 A, 
p. 549) 39-40ab: 'Unfathomable, indiscernible, omniscient, unlimited; free from the qual- 
ities of good and bad and not joined with anything. It cannot be illuminated by the means 
of knowledge such as direct perception, etc? aprameyam avijfieyam sarvajfiam sarvato- 
mukham | dharmadharmagunair hinam samsritam na ca kenacit // pratyaksadipramanais 
tu na ca sakyam prakdsitum /; Pauskaraparamesvara 115.7: “The means of knowledge are 
taught to be just for the sake of the realization of the objects of perception; given the fact 
that God is unfathomable, which means of knowledge can demonstrate Him*?' prameyasad- 
hanáyaiva pramanany uditani tu | aprameyasya devasya kim pramanair prasadhyate //; etc. 
The early Saiva author Sadyojyotis in his commentary ad Svayambhuvasütrasangraha, VP 
4-3-6 (cf. below, p. 348), explains that Siva as Supreme Reality is not expressible and cannot 
be known or characterized as a 'reified' entity (evambhütam etad) through direct experience 
or inference, for ‘it is beyond the means of knowledge of bound souls’ (pasupramananam 
agocaram tat, quoted from an untraced source). Sadyojyotis further argues that the Lord is 
subtle because He is not perceptible; He can be known only by Himself, and knowledge of 
Him consists of self-experience (svasamvedyam svanubhitilaksanam syat). 

3. Le. Sakti, presumably to be understood as jfianasakti (Power of Knowledge), cf. p. 356. 
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existence, and all of you could not live, if the Summum Bonum would be 
non-existence. This life of yours is visible, as is the existence of the whole 
universe: from this you can infer that the Summum Bonum is not non-ex- 
istence. 


Dharma Patañjala 210.8-9 states that the whole world uses the Summum 
Bonum as a means to live; a similar view is found in the Tattvajfiana (5.20): 
‘He serves as life for the whole universe and all creatures’ sira ta pinakahurip 
in rat kabeh / sarvajanma kabeh, and in the Bhuvanakosa (1.9d): 'He is] the 
life of the creatures [...] He serves as life of everything that exists’ bhütanafi 
jiva / [...] sira pinakajiva nin dadi kabeh. 

The transcendent aspect of the Supreme Reality is characterized else- 
where in the Dharma Patafijala, for instance in the course of the debate with 
a nihilist opponent as to the existence of the Lord and the definition of Sum- 
mum Bonum (200.6-204.3). Besides lacking a form, body or colour, the Lord 
is described as utterly devoid of any kind of distinguishing marks or char- 
acteristics on account of His subtlety.^ Such a negative theology is further 
developed in the Vrhaspatitattva (48) to such an extent that, paradoxically, 
the Supreme Reality (visesa) cannot even be said to exist, for that would be 
an unwanted attribution of a condition or characteristic which would put it 
at the same level with other existing (or non-existing) entities: 


[The Summum Bonum is] devoid of existence and free of non-exist- 
ence; being without existence and not-existence, it is unmanifest and 
without distinctive marks. 


If you (Vrhaspati) would think that visesa is being and not non-being [I 
would reply] that, first of all, its body is both being and not-being.* 


4. In Dharma Patanjala 204.3-6, to the purvapaksin’s objection that the Supreme Reality 
does not exist on account of His being—according to the Lord's words—without distinctive 
marks, bodiless, invisible and unfathomable, the Lord replies that sucha reality is designated 
as subtle (and yet existing). For references to the Lord’s lack of body or colour, cf. Dharma 
Patanijala 336.15, Navaruci p. 55.2-3, Bhuvanakosa 2.14, Ganapatitattva exegesis ad Sloka 
52-53, Jñanasiddhanta Sloka 8.5 and exegesis. Among the Sanskrit sources, cf. Svetasvata- 
ropanisad 4.1a and the examples in Siddhantatantras referred to below, p. 576. For the lack 
of distinguishing marks, cf. Kathopanisad 6.8. 
5. Vrhaspatitattva, šloka 48 and commentary thereon (1-2): 

sadbhavena parityaktam asadbhavavivarjitam | 

sadasadbhavarahitam niskalan tam alaksanam // 
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A similar view is expressed in Jfianasiddhanta 8.6: 


[It is] also subtle and without limitations, difficult to perceive, neither 
existence nor non-existence. There is nothing higher than Itself, per- 
manent, eternally ruling—It is the Lord. 


And also, absolute imperceptibility is the characteristic of the Lord, for He 
is subtle, fine without limits; [being] the very end of the fine, He escapes 
perception. There are neither existence nor non-existence in Him. For non- 
existence is [His] own nature, that is why He is greater than the greatest, 
higher than the highest. There is none who is able to defeat Him. For He is 
Sadasiva, ruling over the manifest and unmanifest [worlds] 2 


The implication is: that which is Existence itself, i.e. that which makes both 
existence and non-existence themselves possible, is deemed to be beyond 
both categories. Elsewhere, such as in Bhuvanakosa 3.78, the Supreme Re- 
ality, also denoted by the name Siva, is defined as Void (śūnya) and without 


48d niskalan tam ] A; niskalanta CG; niskalantam DE; niskalantam F Ed. 
tan taya ta sam hyam visesa/ hana kapva sira/ nyapan tahan kva linanta | huvus rumuhun 
ika hana taya kapvavaknira /. 
6.  Jfüanasiddhànta 8, Sloka 6 and commentary thereon: 

suksmanantapi durgrahyam na bhavam na ca nirbhàvam / 

paramo napi tad dhruvam sadadhikaram isvaram // 

6b na bhavam na] conj. ; na taye na Ed. 
lavan ta muvah, tan kagrahita kata laksana bhattara. apan suksma, alit tan pakahinan, 
vakas nin alit sumilib tan hana bhavabhava ri sira. apan taya svabhava, ya ta matannyan 
lovih saken lavih, uttama saken uttama sira. ndatan hana vanan sumorakana sira. apan sira 
sadasiva, vasavasitva rin sakalaniskala. e bhavabhava ] em. ; bhava-bhava Ed. 
7. This view is traceable to Sanskrit sources: cf., e.g., Svetasvataropanisad 5.14a: ‘Author 
of existence and non-existence’ bhavabhavakaram; Bhagavadgità 13.12cd: “The Supreme 
Brahman has no beginning; it is said to be neither existing nor non-existing’ anádimat 
param brahma na sat tan násad ucyate, and a similar version in the Vaisnava Jayakhya- 
samhita 4.63ab: “That [Supreme Reality] is beginningless and infinite; it is said to be nei- 
ther existing nor non-existing’ anadi tad anantam ca na sat tan ndsad ucyate; the Buddhist 
Guhyasiddhi 3.45c (on the Supreme reality): ‘devoid of both existence and non-existence’ 
bhavabhavavinirmuktam (compare San Hyan Kamahayanikan p. 19 line 27: astindstivyati- 
krantam, referring to the supreme Mahayana-path). Among the Saiva sources, cf. Nisvasa- 
karika 49.33cd: ‘It is not the case that He does exist, it is not the case that He does not exist; 
standing everywhere, t kim avisthitam T na casti na ca và nasti sarvastham kim avisthitam; 
49.41ab: 'free from both existence and non-existence, devoid of what has the nature of illu- 
sion and what does not’ (or maya-mayin, ‘devoid of illusion and that which has the nature 
of illusion’) bhavabhavavinirmuktam mayamayivivarjitam. 
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a Self (niratmaka).* However nihilistic they may appear, these definitions 
are probably not to be taken as technical terms conveying a sharp doctrinal 
standpoint, for they were formulated in a yogic milieu where visualization 
and meditative techniques were more important than philosophical specu- 
lation.? 

These paradoxical characterizations notwithstanding, from a theologi- 
cal point of view the Lord who is the Summum Bonum, being the Cause 
of the universe (jagatkarana; bhatara paramakarana), is by definition exis- 
tent. While He is transcendent and hence not capable of being described 
by positive attributes, His existence can be nonetheless logically determined 
through inference from His effects, i.e. His creation. The syllogistic demon- 
stration of the Lord's existence is present in nuce in the early Siddhantatan- 


8. Here Siva is defined as Void because it is difficult to perceive (durvijfieya); compare 
Bhuvanakosa 1.9, where it is defined as Void and as being beyond the means of perception 
(nirindriya). In Bhuvanakosa 4.35-36 the stress on the Lord as Void is evidently to be un- 
derstood in the meditative and mantric context forming the main focus of the chapter. Still, 
the definition of Siva in 3.78 as having no Self calls to mind the arguments of the Buddhists. 
As pointed out by GONDA (1971:407), analogous definitions of Siva as Void are widespread 
in Balinese Sanskrit Stutis, where the Lord is often compared to a spotless sky (akasam nir- 
malam). As noted by SOEBADIO (1971:48) with respect to the first six prose chapters of the 
Jnanasiddhanta, sünya is equated to both Siva and the Supreme Reality and represents the 
last and highest goal in the practitioner’s meditative practice. On the basis of the inclusion 
of such ‘Buddhist’ terms as sunya and Sanyata among those used to describe the Supreme 
reality in Old Javanese Tuturs and Tattvas (e.g. Jidnasiddhanta 3.2-3, 8.3; Ganapatitattva 2, 
23; Mahajñana 62, 83), SANDERSON (2009:122) envisages in those works a direct Buddhist 
influence that would have affected Saivism in the Archipelago. Be this as it may, it needs 
to be pointed out that among the interpretations of the term Zug, according to an earlier 
Buddhist text like the Madhyantavibhagabhdsya by Vasubandhu (1.140), there is that of be- 
ing neither existence (bhdva) nor non-existence (abhdva)—a characterization that occurs 
often in Old Javanese sources as applied to Siva as Supreme Reality. 

9. That the attribution of the predicate Void came easily to the minds of the 
philosophically-minded Saiva authors as a potential issue is suggested by the question of 
Pratoda to the Lord that opens the section on pati of such a speculative scripture as the Ki- 
rana (VP o, slokas 1, 3ab and 5): ‘How can the principle of Siva be void? That which is void 
is not within the domain of the senses. Direct perception is the knowledge of the senses; 
what is beyond it is not at all. [...] [Siva] is designated as void not because He does not exist, 
but because He is not dependent upon anything else [...] He is beyond the senses because of 
subtleness. He is dissolved into the subtle Power. That is regarded as the Power of Knowl- 
edge; it is through that Knowledge only that He is known’ sivatattvam katham śūnyam yac 
chünyam naksagocaram / pratyaksam àáksavijfianam tadatitam na kimcana // [...] nabhavac 
chünyam ity uktam anyápeksatayátra tu // [...] atindriyah susuksmatvat süksmasaktilayam 
gatah | jfianasaktir matā sapi tajjfianaj jñata eva sah //. 
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tras and eventually becomes a well-established cliché in the later Sastric Saiva 
scriptures as in the commentaries thereon, where the arguments of the athe- 
ists are refuted 17 It should be pointed out, however, that for the Saiva the 
primary and only real means for establishing the existence of such an un- 
fathomable reality as the Supreme Being remains revelation (agama). 


Several Tuturs and Tattvas characterize the paradoxical nature of the 
Lord as transcendent yet immanent in His creation, thereby continuing the 
speculative trend documented in Siddhantatantras whose oldest known man- 
ifestation is in the Svetasvataropanisad." In the Old Javanese sources, how- 
ever, this characterization is not problematized in terms of monism or du- 
alism, an issue which was considered important especially by the Sanskrit 
Saiva commentators. Thus, in Tuturs and Tattvas, His being hidden in every- 
thing is illustrated not with elaborate logical arguments, but simply through 
well-established analogies, which are attested in the Upanisads and in some 
early Siddhantatantras. These analogies, namely the presence of fire in wood 
and butter in milk, bore the force of proof to establish the existence of the 
Lord, invisible and yet existent, One and yet omnipresent in the manifest 
world.'? 


A series of attributes of the transcendent aspect of the Supreme Real- 
ity that closely resembles those appearing in the Old Javanese passage after 
the opening Sloka of the Dharma Patafijala is found in Vrhaspatitattva 7-10, 
which finds a parallel in Svayambhuvasütrasangraha VP 4.3-6.? All the four 
verses are commented upon as a unit in the Vrhaspatitattva—an arrange- 
ment which reflects the one in the Vrtti on the Svayambhuva by Sadyojyotis, 
according to whom the last three are the explanation of the first one: 


10. For a discussion of this philosophical topos in Old Javanese and Sanskrit sources, 
cf. below, pp. 570-584. 

11. Cf. Svetasvataropanisad 6.11 (trans. OLIVELLE 1998:431): “The one God hidden in all 
beings, pervading the universe, the inner self of all beings, the overseer of the work [i.e. cre- 
ation], dwelling in all beings, the witness, the avenger, alone, devoid of qualities’ eko devah 
sarvabhütesu gadhah sarvavyapi sarvabhitantaratma | karmadhyaksah sarvabhutadhivasah 
saksi ceta kevalo nirgunas ca //. 

12. I shall discuss these analogies in detail below (pp. 381-383), in connection with the 
issue of monism vs. dualism in Old Javanese Saiva sources, and in connection with prayo- 
gasandhi (pp. 544-550). 

13. This series of verses indeed finds parallels in several Siddhantatantras, which define 
the Lord using similar attributes: cf., e.g., Sarvajfianottara VP 1.45-47; Rauravasütrasan- 
graha VP 10.10-20; Nisvasakarika VP 49; Netratantra 21.20-31. 
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Unfathomable, undefinable, incomparable, without stain, subtle, u- 
biquitous, eternal, unchangeable, undecaying—He is the Lord. 

He is immeasurable, because He is infinite. He is undefinable and 
without distinguishing marks. He is incomparable and one-in-His- 
kind. He is without stain, because He is spotless. 

He is subtle, because He is not perceived. He is ubiquitous, by virtue of 
His pervasiveness. He is eternal, by virtue of His being devoid of cause. 
He is unchangeable, by virtue of His being immovable. 

He is undecaying, by virtue of His being a perfect whole, and He has 
an auspicious nature. This principle of Siva has been [thus] told. He 
is present within everything.** 


The Lord is unfathomable, He cannot be made object of thought. For what 
reason? Because He is endless, without boundaries. Undefinable, without 
indication as to His existence, because of His being without distinguishing 
marks. Incomparable, without an equal, because there is absolutely noth- 
ing similar to Him. Without disease, without being effected by suffering 
because of His being pure. He is subtle, because of His being incapable of 
being perceived. He is pervasive and omnipresent, the universe along with 
its whole content is filled by Him. He is eternal, constantly still, because of 
being without origin. Unchangeable, He is steadfast because of His being 
without change, constantly still. Undecaying, without diminishing, because 
of being full. He is the Lord. He is called the Lord because He is power- 
ful. He is the ruler, without being ruled upon [by anything]. Thus is the 
Principle of the Supreme Siva.*> 


14. The final half-line 10d, reading sarvatah parisamsthitah, has been translated by 
ZIESENISS (1958:27) as 'überall ringsum befindlich (cf. a similar expression, characteriz- 
ing the Lord, in Netratantra 21.25: sarvabhütesu samsthitam). As I have pointed out pre- 
viously (ACRI 2006:119-120), the reading of the Vrhaspatitattva, which differs from the 
sarvadhvoparisamsthitah (i.e. sarva-adhva-upari-samsthitah ‘standing above the ensemble 
of the paths’) of the Svayambhuvasitrasangraha, is remarkable insofar as it may suggest a 
lack of familiarity with the Saiva doctrine of the initiatory cosmic ‘paths’ (adhvan) on the 
part of the Javanese author(s). The term sarvadhvan is indeed commented upon by Sad- 
yojyotis as referring to the sixfold path of phonemes, worlds, kalas, principles, words and 
mantras. I have searched in vain for any precise references to this systematization (as well as 
to the twofold pure and impure path, suddha- and asuddhadhvan) in Old Javanese sources. 
Cf. below, p. 421. 
15.  Vrhaspatitattva, $lokas 7-10 and exegesis: 

aprameyam anirdesyam anaupamyam anámayam | 

süksmam sarvagatam nityam dhruvam avyayam isvaram || 7 

aprameyam anantatvad anirdesyam alaksanam / 
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Unlike the Dharma Patanjala, the Vrhaspatitattva characterizes the Lord ac- 
cording to three aspects or manifestations, namely the highest principle of 
the Supreme Siva (paramasivatattva), followed by the principle of Sadasiva 
(sadàsivatattva) and of Siva (sivatattva or Sivatmatattva). These three forms 
of the Lord are but three aspects of the principle of sentience (cetana).'6 Al- 
though a similar threefold systematization is attested in Siddhantatantras, I 
have found no exact correspondences; as a matter of fact, these three prin- 


anaupamyam asddrsyam vimalatvad anamayam || 8 

süksmam canupalabhyatvad vydpakatvac ca sarvagam | 

nityam karanasünyatvam acalatvac ca tad dhruvam || 9 

avyayam paripürnatvat saumyabhavam tathaiva ca / 

Sivatattvam idam uktam sarvatah parisamsthitah // 10 

> Vrh 7-10 = SBSS vp 4.3-6 > Vrh 7ab = NT 21.20cd, NiKār 49.11ab > Vrh 

7c=RSS VP 15a p Vrh7d = DhPat ıb 

8b alaksanam] Vrh Ed.; alaksyatah SBSS 8c asadrsyam] SBSS; anadrsyam 

Vrh Ed., BDEF; mahadrsyam A; mahadrsyam CG 8d vimalatvad] Vrh Ed., 

SBSS ; viphalatvam A; viphalatvad BDEF (CG om.) 9a canupalabhyatvad | 

Vrh Ed., SBSS; canuphalabdhatvat A; canupalabdha tat CG; canupalabyan tat 

B; canupalabhyan tam DEF 9b vyapakatvac ca sarvagam | Vrh Ed., SBSS ; vya- 

pakatvafi ca sarvangam A ; sarvangam CG; vyapakam sarvvatatvañ ca BDE; vya- 

pakam sarvvasarvvangam F 9c nityam karanasinyatvam | SBSS; nityakarena 

$ünyatvam Vrh Ed.; nityakarena $ünyasya ACG; nityakarena $ünyasya BDEF 

9d acalatväc ca tad dhruvam] Vrh Ed., SBSS; avalanoccha tan dravam A; 

avalano ca tad dravam B ; °tadravam D ; tan dravam E ; avalanofi ca tad ravavam 

CG;acaleno ca tad ravan F 10b saumyabhavam tathaiva ca] Vrh Ed.; sora” A; 

soma? BEF; somabhava ta? CG; somabhavam ta? D ; svamibhavat tathesvaram 

SBSS 10d sarvatah] Vrh Ed.; sarvatva AF; sarvatva BDE; sarvata CG; sar- 

vadhvo° SBSS = parisamsthitah | Vrh Ed., F; parimsastatha A; °samstatha B ; 

?sastato CG; ^samstada D ; parisamstatha E 
aprameya bhatara | tan pananananan/ apa hetu / ri kadadinyan ananta | tan pahinan | a- 
nirdesyam | tan patuduhan / ri kadadinyan tan palaksana | anaupamyam / tatan papada ri 
kadadinyan tan hana padanira juga | anaámayam | tatan kanen lara | ri kadadinyan alilan / 
suksma ta sira / ri kadadinyan tan vanan inupalabdhi / vyapaka ta sira sarvagata | kahibakan 
tikan rat denira | sahananya kabeh | nityomidon sadakala ! ri kadadinyan tan pasankan / 
dhruvam | merat ta sira | ri kadadinyan tan polah | umidan sadākāla / avyayam | tatan pa- 
lvan / ri kadadinyan paripurna | isvara ta sira | īśvara naranya ri kadadinyan prabhu ta sira / 
sira ta pramana tan kapramàánan | nahan yan paramasivatattva naranya //. 
16. Cf Vrhaspatitattva 6.9710; 14.36-45; 50.18-21. The last passage defines the triad as 
follows, in an evidently hierarchical way: sivatattva is 'pleasure that does not turn into pain' 
sukha tan pabalik duhkha; sadasivatattva is ‘pleasure without beginning nor end’ vvit tan 
patuntun ikan sukha; paramasivatattva is pleasure without parts, which is not capable of 
being characterized” niskala tan vanan vinastvan ikan sukha. 
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ciples differ in their denominations from source to source." The common- 
est triad encountered in the Sanskrit scriptures is Siva, Sadasiva and Īśvara, 
in their turn corresponding to His aspects of ‘endowed with parts’ (sakala), 
‘both endowed with and devoid of parts’ (sakalaniskala) and ‘devoid of parts’ 
(niskala).'* It is evident that this kind of arrangement is an attempt to justify 
on doctrinal gounds the paradoxical character of the Supreme reality, which 
is transcendent yet immanent in creation, invisible yet inferable, impersonal 
yet embodied in the Lord, unfathomable yet not totally inaccessible to the 
human mind. 

A threefold systematization of the Supreme Reality similar to the one 
expounded in the Vrhaspatitattva is found in the Tattvajfiana. The text (ch. 
2-5) divides the sivatattva into the three categories of paramasivatattva, sa- 
dasivatattva and atmikatattva.? Ch. 3 describes the supreme principle as 
follows: 


The principle of the Supreme Siva is the place of existence of the Lord in the 
unmanifest (niskala). Without activity, without oscillation, without move- 
ment, without flow, without cause, without result, without origin, without 
end. He is only continuous existence, unchanging, still, permanent. The 
whole universe is completely filled by Him. All the seven worlds are com- 


17. On the different systematizations found in the Saiddhantika literature, cf. GOODALL 
(2004:192-193, fn. 80). 

18. As pointed out by HADIWIJONO (1967:22-23), the Bhuvanakosa (9.31-33) relates this 
threefold categorization in the context of aksara mysticism, equating the pranava (syllable 
om), which can be written with one, two or three vindus (diacritic signs indicating nasal- 
ization) to, respectively, the Lord embodied as sakala, sakalaniskala and niskala. Note that 
in Sanskrit Saivatantras the words sakala and niskala can be translated, according to the 
context, as ‘with parts’ and “without parts, ‘gross’ and “subtle, ‘manifest’ and ‘unmanifest’; 
while in the (later) Javano-Balinese tradition the terms sakala and niskala eventually came 
to mean primarily ‘visible/invisible worlds’ (cf. RUBINSTEIN 2000:49), I find the usage in 
Old Javanese Tattvas and Tuturs to be mostly in harmony with the Sanskrit sources. 

19. he discrepancy between the Vrhaspatitattva and the Tattvajndna with regard to the 
last member of the triad can be explained by the fact that in the former text (14.44-46) the 
Sivatattva, when its powers of omniscience and omnipotence are obliterated because of the 
intervention of Maya, is said to correspond to dtmatattva. On the other hand, Tattvajfiana 
5 further characterizes the atmikatattva as the principle of Sadasiva (and not Siva) when it 
pervades the principle of Maya, being thereby woven crosswise and lengthwise (ütaprota) 
and ceasing to be perceived by His creation. A counterpart of both characterizations of Siva 
and Sadašiva appears to be expounded in Kumaratattva u (folios 19r-19v), which defines 
Siva as He whose body serves as the life for the Soul (pinakahurip atmavaknira) and Sadasiva 
as ütaprota (cf. below, p. 382). 
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pletely covered, kept together and pervaded by Him. [He] completely fills 
[them] reaching up to the seven underworlds. The whole universe is entirely 
filled and covered by Him. He cannot be made to decrease, He cannot be 
made to increase. He is absolutely without a purpose, without an end. [He] 
does not aim to be engaged in bad and good. He does not care about them 
at all. Furthermore, there is no past, future and present in Him. He is not 
divided by time. He is always just daylight.*° He is without end, just con- 
stant. Thus are the distinguishing marks of the Lord [who is in the] level of 
the Supreme Siva.”* 


The triad Paramasiva, Sadāśiva and Siva is occasionally found in other (pos- 
sibly later) Tuturs, which appear to be drawing this doctrine from the Vrhas- 
patitattva and Tattvajnana. For instance, the Kumaratattva u (folio 19a- 
19b) characterizes Paramasiva as unfathomable and undefinable (acintya 
tan kavastvan), Sadasiva as pervaded and pervasive (vydpivydpaka),”* omni- 
scient (sarvajfia) and omnipotent (sarvakaryakarta), Siva as having a body 
that serves as the life for the Soul (pinakahurip atmavaknira). Similarly, Ga- 
napatitattva 52-53 5b refers to the ‘reabsorption of Siva into Sadasiva and 
finally Paramasiva, who is without form and colour. Sloka 104 of the Bhuva- 


20. Itis possible that the word rahina, instead of ‘day, daylight’ (as opposed to night, 
cf. OJED 1480) here means ‘today, for the sense required to comply with the metaphor 
must refer to the concept of time rather than light. For a similar image, cf. Kathopanisad 
4.13cd, according to which the Supreme Reality is the “Lord of the past and future. He is 
the same today and tomorrow’ isano bhütabhavyasya sa evādya sa u śvah (trans. OLIVELLE 
1998:395). 

21.  Tattvajfiána 3.1-10: paramasivatattva naranya kasthityan bhatara rin niskala | tan 
polah tan limbak tan laku tan hili tan pasankan tan paparan tan pavitan tan pavakasan / 
kevala sthiti umida humanan langan juga sira | ibak tan rat kabeh denira | kakasut kahama 
kavyápaka kabeh kan saptabhuvana denira | saptapatala sundul vuntu/ sasak pənuh lyab 
kan jagat denira / tan kavanan linonan tan kavanan tinambahan | niskarya nisprayojana juga 
sira | tan para vyapara rin halahayu | nirhunina ta sira ika kabeh | mvan tan hanan atitana- 
gatavartamana ri sira | tan kahalatan sira de nin kala / rahina sada juga sira | tan pakahilanan 
lana juga sira | nahan laksana bhatara paramasivatattva |. 

22. OJED (2349) explains the compound as ‘probably a reinforcement of vydpaka, but 
it could also possibly be “including the including”; another possibility could be ‘pervasive 
and pervaded, cf. the usage in Arjunavivaha 10.1. A similar compound (vyapyavyapaka), 
which might have been the original Sanskrit form, appears in a passage of Paficarthabhasya 
(on Pasupatasitra 2.5) describing the principle of Soul as pervaded by the Lord (presumably 
Sadāśiva, for the sūtra kalitāsana refers to Sadasiva’s seat—cf. below, p. 360) and pervading 
all the lower principles. cf. the analogous description of Sadasiva in Tattvajfiana 33 and 50, 
San Hyan Kamaháyàánikan (Saiva) p. 70 lines 9-10. 
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nasanksepa equates, in hierarchical manner, Siva with the mind-knowledge 
(cittajnana), Sadasiva with the isolation (kevala) and Para (glossed in the Old 
Javanese exegesis as Paramasiva) with supreme isolation (paramakaivalya). 

But most of the sources do not know about this division and present their 
own set of speculations. The eighth chapter of the Jñanasiddhanta, labelled 
Naisthikajnana, is almost entirely devoted to the characterization of the si- 
vatattva as impersonal absolute, which is non-cognisable and difficult to be 
grasped (avijneyatidurgrahya), the supreme secret (para guhya), bodiless (na 
Sariram—tatan hana Sariranira), incomparable (anopama) and perfect (pa- 
ripurna); a similar series of attributes of Paramasiva is found in chapter 25 
(San Hyan Saivasiddhanta).”3 

Unlike other Old Javanese sources (including the speculative Tattvas), 
which are remarkably reticent on the subject and at most touch upon it 
through elliptic references, the eighth chapter of the Jfianasiddhanta features 
what looks like an elaboration on the issue of the oneness of the Lord: 


He, the Holy Sarva, is One. He is the Primary Cause of the Primary 
Cause that is Siva. [But] Sarva is [also] regarded as Not-One, for He 
is the cause of the fourfold. 


The explanation is: the inherent nature of the Lord is Oneness-and-Non- 
Oneness. Oneness is to conceive the characteristic of the Principle of Siva 
as being One. That is, He is considered as only One, not two or three. He 
has only the Primal Cause that is Siva as His unique characteristic, without 
differentiation. Non-One means to conceive the Lord as having a fourfold 
characterization. Fourfold means His characteristics: gross, subtle, supreme 
and Void 73 


The fourfold division of the Supreme Reality is further detailed in Sloka 3 of 


23. Verse 6 of which has a parallel in the Mülasütra of the Nisvasatattvasamhitd (6.8) as 
well as in Sardhatrisatikalottaragama 19.4 (cf. ACRI 2006:122). 
24.  Jfüanasiddhanta 8.2: 

sa eko bhagavan sarvah sivakaranakaranam | 

aneko viditah sarvah caturvidhasya karanam // 
kalinanya: ekatvanekatva svalaksana bhattara. ekatva naranya, kahidap manekalaksanan 
Sivatattva. ndan tungal, tan rva tiga kahidapanira. manekalaksana sivakdrana juga, tan 
paprabheda. aneka naranya kahidopan bhattàra makalaksana caturdhà. caturdha naranya, 
laksananiran sthüla, suksma, para, Sunya. 
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the Jidnasiddhanta and the elaborate commentary thereon.” Gross (sthüla) 
corresponds to the level of audible sound (Sabda), in which the Lord ‘is ut- 
tered as embodied in mantras’ inuccarana makavak mantra, in which case 
His names are Gauripati, I$vara and Pasupati-Siva. On the level ofthe subtle 
(saksma) He is made of conceptualization (cittamaya) and ‘reflected upon as 
embodied in the sacred scriptures’ inanusmarana makavak jfiána, in which 
case His names are Sadasiva”® and Gàyatri."7 On the level of the Supreme 
(para), He is beyond conceptualization (cittavirahita), as in the Fourth State 
(turyapada): He is Paramasiva. On the level of Void (Sunya) He is utterly 
devoid of conceptualization (cittarahitantya): He is without distinguishing 
marks (nirlaksana), isolated (kevalya), having the form of Voidness (Sunya- 
kara). He is called Siva and Mahanatha, residing in the level of the kala 
beyond the pacified (sdntyatita) at the top of the cosmic hierarchy. In this 
level, we are told in the Sanskrit-Old Javanese dyad 8.4, the distinction be- 
tween sakala and niskala makes no more sense, for “the seat of that reality 
has no real existence’ tan kavastvan ungvanira, and lacks the dichotomy of 
near and far, beginning, middle and end. 

The longest definition of the Lord is found between the 13th and 15th 
sloka of the second chapter of the Bhuvanakosa (Brahmarahasya), whose 
twenty slokas are entirely devoted to characterize the Supreme Reality. A 
long portion of Sanskrit prose (14) describes the Lord—in the rather formu- 


25. That verse runs (almost) parallel to Sardhatrisatikalottaragama 1.8, which itself con- 
stitutes just one of the several variants in which it is attested in Sanskrit sources, includ- 
ing commentaries written by both Saiva and Buddhist authors (cf. ACRI 2006:121; SFERRA 
2007:444 fn. 3; TORELLA 2001:860). The verse describes the three levels of the word or of 
the bindu, being gross, subtle and supreme; the addition of Void to the series appears to be 
an original Javanese development. 

26.  Sivasáda in the text, which might be an inverted compound (on this phenomenon, 
cf. GONDA 1973:463-464) or simply a corruption. 

27. This sentence seems to refer to Sadašiva as being the embodiment of Saiva sacred 
scriptures: as I have pointed out above (p. 9), besides meaning ‘knowledge; jñāna in Sanskrit 
and Old Javanese texts can also (simultaneously) refer to a scripture. One may argue that 
jñana here stands for the Vedas—for Gayatri is the essence of the Vedas, and veda = jfiána; 
however, since the only Gayatri that was known in the Archipelago appears to have been 
its "Tantric version (cf. StSt 360), which is attested in the Krsnayajurveda, the Pasupata- 
sūtra and a variety of Saiva Tantric texts, it is more likely that here jñāna refers to Saiva 
scriptures. Sadasiva is indeed regarded as the author of sacred, philosophical and other kind 
of texts in Tattvajndna 4.16-17 (san hyan Sastra agama aji vaidya tarka vyakarana ganita), 
and is usually associated with the level of both sakala and niskala (with here corresponds to 
süksma; cf. also p. 351). 
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laic manner that is typical of a hymn—as having no less than seventy-nine at- 
tributes. Each Sanskrit terms is then embedded in an Old Javanese commen- 
tary and provided with a brief gloss. The Lord, who is called Paramartha, 
Mahe$vara, Paramatma and Mahadeva, is characterized through the nega- 
tive attributes that we have come across in other Old Javanese and Sanskrit 
texts, such as unfathomable (acintyam, tar konen hidap), without form (na 
rüpam, tan parüpa sira), color (na varnam, tan pavarna sira), body (agatram, 
tar pavak; vitanuh, sira tan pavak), etc.; beyond perception of the senses 
(atindriyah, sira lavih ikan katon); emptier than the empty (sunyatisunya); 
not touched by affliction (asokam, tar kanen kinkin), etc. 
A decidedly ‘humanized’ definition of the paramount 
As reality is given at the end of the passage, where God is 
Personal God ` said to be the Mother, Father, Kinsman, Kindred, Friend 
and Teacher.’ This probably amounts to an attempt at 
distinguishing the impersonal and personal aspects of God. Various other 
passages of the Bhuvanakosa present attempts at subdividing these aspects 
of the Lord in a hierarchical way, for instance by characterizing Him as 
manifested as the pentad of Paramasiva, Sadāśiva, Sivatara, Sivatama and 
Siva, corresponding to, respectively, the ‘lower’ deities called Parameévara, 
Sadasiva, Rudra, Visnu and Siva.?? 

Speculations about the distinction between the personal and impersonal 
aspects of the Supreme Reality are found in Tattvas. According to the Vrhas- 
patitattva (Slokas 11-13), the paramasivatattva, which is described as an im- 
personal absolute, omnipervasive and hidden within everything, is nonethe- 
less capable of being conceptualized as a personal God in His Sadasiva-form, 
which is engaged in activity (savyaparal): 


Siva engaged in activity is the Sun, the principle of the sentient [that is] 
Sadasiva. Provided with an abode, qualities, pervasive, He appears out of 
the state of formlessness. 

He is the creator, not the efficient agent [of the Universe]. Therefore He is 


28.  Bhuvanakosa 2.14: sa evam mata | sira ibu | sira bapa | sah vandhuh | sira kadan / sah 
svajanah / sira varga | sah mitra | sira mitra | sah guruh / sira guru | sah devah/ sira deva /. 
Compare Vrhaspatitattva 13, quoted hereafter. This motif is common in Sanskrit sources: 
cf., e.g., the stotra in Nyayamafijari 1.684.15-16: “For instance, in the world only you are my 
mother, only you are my father, only you are my sister, only you are my brother tad yatha 
loke tvam eva me mata tvam eva me pita tvam eva me bhagini tvam eva bhrateti //. 

29. Cf. ZIESENISS (1939:149-151) and HADIWIJONO (1967:24-25). 
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intent upon its maintenance,?? constantly shining, omniscient, omnipotent, 
pervasive. 

He is regarded to be the brother, the mother, the father of him who is without 
refuge; He is the one who liberates from all suffering, from birth to birth.?* 


Here we see that such attributes of the Lord as brother, mother and father, 
which are similar to those encountered at the end of Bhuvanakosa 2.14, 
characterize the personal God and saviour Sadašiva. The exegesis defines 
the term savyaparah as Sadasiva, which is equated to the Sun (san hyan 
áditya).? In the Old Javanese exegesis to Sloka 13 He is further described 
as enthroned on a lotus formed by His Four Powers (cadusakti), i.e. Per- 
vasion (vibhusakti), Sovereignty (prabhusakti), Knowledge (jfianasakti) and 
Action (kriyasakti). Further on, in the exegesis to Sloka 15, a mantric body 
is attributed to Sadašiva: 


In the middle of that [lotus], there is the seat of the Lord when He takes a 
body. He is mantratma: the mantras serve as His body. [Sana is the head. 
Tatpurusa is the face. Aghora is the heart. Bamadeva is the genital organ. 
Sadyojata is the aspect. AuM. Such is that which serves as the body of the 
Lord. He is shining, having the color of crystal.?? 


3o. ‘That is, anugraha. I entirely subscribe to NiHoMs (1995b:660-661, fn. 30) observa- 
tion that ‘in the Paficarthabhásya anugraha [‘maintenance’] must be distinguished from 
prasada [grace]. I have the impression that the former appears to supplant what in other 
Saivite schools is called sthiti [maintenance] and that the term tirobhava [‘delusion’] sub- 
stitutes for samhara [resorption]. Cf. Paficarthabhdsya 7.6-11; 14.21-23; 54.2-18; 55.6-8; 
56.8—13; 60.20-61.4; 147.14-17 (words within square brackets are my additions). Sloka 13 
of the Vrhaspatitattva appears to be related to the issue of the Lord as being the material or 
efficient cause of the universe (cf. below, p. 389). 

31.  Vrhaspatitattva 11-13: savyáparah sivah süryah caittatattvah sadasivah/ sapadah 
saguno vyapi arüpatvát pracaryate// utpddako na sadhakah tattasyanugrahaparah | viro- 
canakaro nityah sarvajfiah sarvakrd vibhuh // asaranasya sa bhrátà sa mātā sa pita matah / 
sa mocakah sarvaduhkhad yatha janmani janmani //. 

32. Asin Tattvajfiana 5 and 35. Though not specifically ascribed to Sadasiva but rather to 
Siva Parame$vara, the luminous and solar aspect of the Lord pervading the whole universe 
is encountered also in the Dharma Patafijala (212.912); cf. further Bhuvanakosa 1.12 and 
1.23, Kumaratattva u f. 19r. For the same characterization of Siva in a Sanskrit source, 
cf. Lingapurana 2.19.28-29. 

33.  Vrhaspatitattva 14.7-11: ri madhya nika/ nkana ta palunguhan bhatara ri kalaniran 
masarira | mantratma ta sira | mantra pinakasartranira | i$àna mürdha ya | tatpurusa vaktra 
yal aghora hrdaya ya | bamadeva guhya ya | sadyojata mūrti ya | aum | nahan pinakasarira 
bhatara | bhasvara sphatikavarna//. As noted by SUDARSHANA DEvI (1957:78), the sen- 
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The image of Sadašiva provided with a five-fold mantric body (pañcamantra- 
tanu) corresponds to the standard inconography of that deity met in Sanskrit 
Siddhantatantras.*+ The five faces of Sadasiva are those invoked in the pañ- 
cabrahmamantra, the mantra at the basis of the Saiva cult of the Atimarga.?5 

A description of Sadasiva that is almost identical to the one in Vrhaspa- 
titattva is found in Tattvajfiana 4.1-5: 


The Principle of Sadasiva is as follows: the Lord [who is the] Principle of 
Sadasiva is [engaged in] action. [Being engaged in] action means that He 
is endowed with Omniscience and Omnipotence. Omniscience and Om- 
nipotence, they are [together with the supernatural powers they carry with 
them] six. There is a lotus-throne, the seat of the Lord, its name is ‘the Four 
Powers. Its constituents are the Power of Knowledge, the Power of Perva- 
sion, the Power of Lordship, the Power of Action. Thus are designated the 
Four Powers.3° 


The term vydpara here indicates that the Lord is omniscient (sarvajfia) and 
omnipotent sarvakaryakarta.*’ The two are said to be six(fold), which prob- 
ably refers to a categorization of the supernatural abilities they are further 


tence from isana mürdha to sadyojata mūrti ya / aum is probably to be intended as (being 
originally) a mantra, i.e. the paficabrahmamantra. The original form could be restored to: 
isanamurdhaya | tatpurusavaktraya | aghorahrdaydya/ bàmadevaguhyaya | sadyojátamür- 
taye | oM //. 

34. Cf, e.g. Svayambhuvasitrasangraha 4.9; Matangaparamesvaragama VP 3.18, 4.14- 
15, 39, 5.10; Mrgendratantra VP 13.197; etc. 

35. As attested in the Pasupatasütra and Ratnatika. Although it is no longer predom- 
inant, meditation upon this fivefold mantra is retained in later Saiva sources of the Sid- 
dhanta, for example in the Guhyasütra of the Nisvasatattvasamhita (chapter 12). In the 
same source (Nisvasamukha 3.191cd; 4.40c-12b; 4.130; 4.133c-134b; Guhyasütra 12.14- 
21) as well as in the Svacchandatantra (11.43e-45b) and the Mrgendratantra (KP 8.73-79 
with Narayanakantha’s vrtti) the five faces of Sadasiva are equated to the five streams into 
which the Saiva revelation is traditionally divided (the precise denominations varying from 
source to source). 

36.  Tattvajfiána 4.1-5: nihan sadasivatattva naranira/ vyapara ta bhatara sadasivatat- 
tva | vyapara naranya kinahanan sira de nin sarvajfia mvan sarvakaryakarta sira | sarvajfia 
sarvakaryakarta naranya | anam pih | hana padmasana palungahan bhatara cadusakti nara- 
nyal lvirnya || jfianasakti vibhusakti prabhusakti kriyasakti | nahan tan sinangah cadusakti 
naranya |l. 

37. Because of their construction with kinahanan “inhabited by, occupied by; possessed 
by, possessing, feeling, full of, endowed with' (OJED 584), referring to the Lord, the Sanskrit 
agent nouns sarvajfia and sarvakaryakartà are used in this passage as if they were abstract 
substantives, i.e. sarvajfiatva and sarvakartrtva (cf. above, p. 64). 
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subdivided into (cf. below, table 3137 Another possibility is that the two 
faculties were regarded as different from the Power of Knowledge and Ac- 
tion, which are part of the cadusakti; sarvajna and sarvakdaryakarta plus the 
cadusakti amounts to six. The Tattvajñana deviates from the Vrhaspatitattva 
insofar as it explicitly divides the sphere of action of Sadasiva into manifest 
(sakala) and unmanifest (niskala), thereby making this deity an intermedi- 
ary figure possessing the characteristics both of the transcendent and of the 
personal aspect of the Godhead.?? The activity of Sadasiva in the unmanifest 
is the creation of the Gods, the Rsis and other celestial or demonic beings, as 
well as of the natural elements, the earth and the heavenly bodies (4.11-15). 
The things created by Sadasiva in the manifest are the Sastras, the Agamas 
and the treatises on medicine, logic, grammar and mathematics (4.16-17). 
The passage concludes: 


While He governs the whole universe He has as His property both the Man- 
ifest and the Unmanifest. He is the Lord Adipramàna. He is the Lord Jagan- 
natha. He is the Lord who is the Cause He is the Lord Paramesvara. He 
is the Lord who is the Teacher. He is the Paramount Lord. He is called the 
Lord [possessing the power of] not being subjected [to anybody’s will] and 
subjecting [others to His will] (vasavasitva).4° [As for] the whole [world]: 
He makes [it], without being made [by it]. He has the power to create and the 
power to destroy [it]. There is none who can surpass his state of Sovereign 
Prowess. He is the Lord Teacher of Teachers. Thus are the distinctive marks 
of the Lord sadasivatattva.* 


38. However, whereas the text explicitly attributes to jidnasakti (= sarvajfiatva) a subset 
of three powers, the other three powers usually attributed to kriyasakti (= sarvakartrtva) by 
related sources are passed over in silence by the text. 

39. The transcendent aspect of the Lord (Paramasiva) was in fact already described 
as abiding in the niskala in section 3 (quoted above, p. 351). According to HADIWI- 
JONO (1967:23), Bhuvanakosa 11.23-25 characterizes Sadasiva as being both sakala and 
niskala—albeit in an obscure and seemingly contradictory way. Cf. also the first Sloka of 
Dharma Patañjala. A twofold characterization of Siva as sakala and niskala is found in Pa- 
rakhyatantra 97ab, while the Kirana (3.14c and 3.21a) refers to Sadasiva in these terms by 
using the expression dvisvabhava ‘having two natures’ (cf. GOODALL 2004:196, fn. 189). 
40. OJED s.v. (2216) notes: ‘(bahuvrihi? not in Skt?) ruling (over). Also basabasitva. 
Since both vasa (‘power/dominion/mastery’) and vasitva (having power or control over’) 
are attested in Old Javanese, I propose to consider the compound vasavasitva as an 
Old Javanese tadbhava originating from, and having the meaning of, avasa+avasitva (or 
avasya+vasitva) ‘the supernatural power of being not subjected to others will while sub- 
jecting others to ones own will. On these two supernatural powers, cf. below, pp. 359-363. 
41.  Tattvajfiána 4.18-24: an sira pramana irikan rat kabeh sira makadravya irikan sa- 
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The above passage characterizes the Lord Sadasiva as the Cause (bhatara ma- 
karana), having power over powerless subjects (vasavasitva), provided with 
the four Powers of Knowledge, Action, Pervasion and Lordship, and being 
both immanent (sakala) and transcendent (niskala). Apart from the last sub- 
division into two aspects, the characterization of Sadasiva is substantially in 
harmony with that of Vrhaspatitattva. 


Although Sadašiva is the main deity ofthe Mantramargic Saivasiddhanta, 
this characterization closely reflects the one of the Lord according to the Ati- 
marga Pasupata Saivism. In fact, in the seminal scriptures of that system, i.e. 
the Pasupatasütra (with Kaundinya’s Paficarthabhàsya) and the Ganakarika 
(with Bhasarvajfia’s Ratnatika), the Lord is defined as the Cause (karana), 
i.e. the creator, destroyer and supporter of the universe and whatever abides 
in it; not subjected to anybody's will (avasya), He, possesses the supernat- 
ural ability of vasitva, thanks to which everything becomes subject to His 
will;^^ He is characterized by the aspects of immanence (sakala) and tran- 
scendence (niskala), and by the two dyads formed by the Power of Knowl- 
edge and Action and by the Power of Pervasion and Lordship.^? 


A description of the Powers of the Lord is found in Paficarthabhdsya 1.1 
where, to the question as to why He is called the Lord (patih kasmat), the 
commentator answers: 


kalaniskala / sira ta bhatara àdipramana naranira | sira ta bhatara jagannatha naranira | 
sira ta bhatara makarana naranira | sira ta bhatara paramesvara naranira | sira ta bhatara 
guru naranira | sira ta bhatara mahulun naranira sira ta mañaran bhatara vasavasitva / 
ika ta kabeh / sirdgave tan ginave | sira ta yonan manhanakan vanan manhilanakan / tan 
hana lumavihana kaisvaryanira / sira ta bhatara guru nin guru | nahan ta laksana bhatara 
sadasivatattva //. 

42. The use of the word karana to designate Siva is probably of Pasupata origin (cf. TAK 
11:91 [GOODALL], listing various occurrences of this term in Siddhantatantras). 

43. Cf. Paficarthabhásya ad 1.1, p. 5.22-23; Ratnatika 1.6ab (also in Sarvadarsanasan- 
graha, Pasupatadarsana 84): “Cause is that which creates and retracts the universe, and 
maintains it’ samastasrstisamharanugrahakari karanam (for my translation of anugraha, 
cf. above, p. edpagerefanugrahafnpage fn. 30). 

44. Cf. Pasupatasitra 1.27-28: ‘And all become subject to Him. And He becomes not 
subjected to all’ sarve cásya vasyà bhavanti // sarvesam cavasyo bhavati //; Paficarthabhasya 
ad 2.12, listing the superhuman power of vasitva. 

45. Cf. Pancarthabhasya ad 2.26. 

46. Cf., besides Paficarthabhdsya ad 1.1 and 1.26, the commentary to the following sū- 
tras: 1.24, 1.32 (vibhusakti); (jfianasakti) 1.29, 5.26, 5.46; 1.9, 1.26, 1.32, 2.23, 5.41, 5.42 
(prabhusakti); 1.29, 5.46 (kriyasakti). 
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He is the Lord (pati) because He pervades (apti) and because He protects 
(pati) the cattle. By what means does He pervade and protect them? He 
pervades by means of the Power of Pervasion (vibhusakti). Because no one 
anywhere can surpass His endless power. His Power of Knowledge (jñā- 
nasakti) is endless and unlimited, because [in PS 5.26 it is said that] He is 
a sage (vipra). By means of this unlimited [Power] He pervades the cattle 
who are unlimited as present to His eyes, therefore [He is called] the Lord. 
Similarly He has the power of Lordship (prabhusakti) because He protects.*7 


With the exception of the Power of Action (kriyasakti), three of the four Pow- 
ers attributed to the Lord by the Old Javanese sources are mentioned, in the 
same sequence, in the Sanskrit passage. Another textual portion enumerat- 
ing all four Powers is the commentary on sütra 1.26 ‘And the possession of 
a property dharmitvam ca, where they are attributed to the accomplished 
master (siddha): 


The word and is used in order to add this [quality of supernatural prowess] 
to the Powers of Knowledge (jñana-) and Action (kriydsakti). Thus, it has 
been shown from the scriptural statement of His possessing all forms He 
wishes and His also being without instruments that the Siddha has Lord- 
ship over (prabhutva) and Pervasiveness in (vibhutva) the forms which He 
creates, and is endowed with a property.*? 


The similarities appear to go further, for the description of the Lord as pos- 
sessing Four Powers in the form of a lotus-seat (padmasana) found in the Vr- 
haspatitattva (exegesis to Sloka 13) and the Tattvajnana (ch. 4) finds an echo 
in the following passage of the Paficarthabhasya, where sūtra 2.5 kalitasanam 
A formed seat is quoted by Kaundinya as an answer to the question what 
sort of property the Lord Rudra possesses: 


47.  Paficárthabhásya on 1.1 (p. 5.17-21): apti pāti ca tan pasün ity atah patir bha- 
vati/ tàn kenapnoti kena raksati/ apnoti vibhusaktya/ yasmat kutrapi saktim asyanantàm 
nativartante/ vipratvàc cdsyananta jñanašaktih aparimita/ taya aparimitayà aparimitan 
eva pratyaksan pasün apnotiti patih / tatha palayatiti prabhusaktih/ + apnoti vibhusaktya | 
conj. SANDERSON (cf. PBh (2)); tato vibhusaktya Ed. + kutrapi] conj. SANDERSON (cf. PBh 
(2)); tatrapi Ed. 

48. Pancarthabhasya on 1.26 (p. 46.5-7): casabdo 'tra jndnakriyasaktisamaropanar- 
thah// evam atrásya siddhasya kamarüpivikaranavacanát svakrtesu rupesu prabhutva- 
vibhutvam gunadharmitvam ca vyākhyātam/ + prabhutvavibhutvam] em. BisscHop 
(cf. PBh (2)); brabhutvam vibhutvam Ed. 
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The seat (asana) is God's Lordship (patitva), Power (Sakti), Capability (sa- 
marthya) or Sovereignty (aisvarya), which is His very nature and real state 
of being, and is truly His essential property; it is not a posture of sitting such 
as the lotus-posture.4° 


Even though there is no direct correspondence between the Pañcarthabhas- 
ya and the Old Javanese passages quoted above, the similarity of context is 
apparent and conveys the same image of the Lord having a seat constituted 
by His Powers. It is also possible that some of the terms used by Kaundinya 
may be considered as being alternative, and technical, designations of the 
standard set of four Powers. In this respect, I may point to the fact that, 
for example, Ratnatika 1.6ab.47 explains the Power of Lordship (patitva) at- 
tributed to the Lord as “being His incomparable Power of Knowledge and 
Action’ niratisayadrkkriyasaktih patitvam.>° 

That the fourfold pattern expounded in the Vrhaspatitattva and Tattva- 
jñana was a constitutive doctrinal tenet of Saivism in the Archipelago is sup- 
ported by the fact that the same arrangement is found also in several Tu- 
turs,° as well as in the Dharma Patafijala. In 282.7-17 we read that the 
Lord Supreme Cause (paramakarana) possesses the Four Powers of Perva- 
sion, Knowledge, Action and Lordship. In 282.18-284.16, each one of the 
four is characterized as comprising a set of subsidiary supernatural faculties 
obtained by the Siddha when he reaches unity with the Lord. 


49.  Paficárthabhàásya on 2.5 (p. 58.3-5): yad etat patyuh patitvam saktih samarthyam ais- 
varyam svagunah sadbhavah satattvam tattvadharmah tad dsanam || na tu padmásanavad 
upavesanalaksanam ity arthah [...] //. 

50. Cf. also Sarvadarsanasangraha, Pasupatadarsana, lines 75-76. That a variety of alter- 
native technical designations of the same concepts existed is suggested by the attestation of 
such glosses in both the Pañcarthabhasya and the Ratnatika. For instance, in the latter text 
(1.6ab:14-15) Bhāsarvajña glosses aisvarya as indicating the Powers of Knowledge and Ac- 
tion (mahesvaraisvaryalaksana siddhih // sa dvirüpà jndnasaktih kriyasaktis ceti), while in 
1.6ab:51 the term rsitvam ‘the state ofa rs? and vipratvam ‘the state of sage’ are said to stand 
for, respectively, kriyasakti and jfianasakti (rsitvam kriyasaktir jfianasaktis tu vipratvam). 
51. Cf., e.g., Kumaratattva u folio 35r-35v, glossing cadusakti, in connection with the 
body of the Lord (sadavak bhatara), as vibhusakti, jfianasakti, kriyasakti and prabhusakti. 
Tutur Saptati, folio 52v-53r, defines the Four Powers as forming the nature of the Lord (ika 
candusakti [sic] pinakasvabhava bhatara lvirnya), listing them in the same sequence as in 
Kumaratattva u; in Tutur Cadhu Sakti folio sr the list inverts the position of jfiana- and 
kriyasakti. On the basis of their doctrinal contents and linguistic features, my impression 
is that these texts constitute in all probability late (post 15th-century) specimens composed 
on Bali, which have borrowed this specific doctrinal motif from the two Tattvas. 
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Table 2: The Lord’s Powers according to the DhPat 


Swiftness as of 


thought 
Not being subjected Acting without 
[to others’ will] } vibhusakti physical organs ] kriyasakti 
Impenetrability Ability to assume any 


form at will 


Fearlessness 
Seeing from afar Undecaying 
Hearing from afar ...,,,, Unaging DP 
Thinking from afar IE DE Immortal J EE 


Knowing from afar Going anywhere 
without hindrance 


A similar arrangement is outlined in the Pañcarthabhasya and the Ratnati- 
kā’? with respect to the state of perfection and lordship corresponding to the 
goal of personal end of sorrow attained by the Pasupata practitioner, with the 
difference that the attribution of a set of subsidiary faculties to the power of 
Pervasion and Lordship is not made explicit in the Sanskrit sources.** This 
feature also characterizes other Old Javanese sources, such as the Vrhaspa- 
titattva and the Tattvajfiana. Verses 5, 11 and 18 of chapter 11 of the Jna- 
nasiddhanta paraphrase Pasupatasütra 1.21-37, but divide the powers into 
three series, viz. trisakti, paficasakti and astasakti.^* The different accounts 
are compared in table 3. 


52. Cf. Paficarthabhasya on sūtra 5.47 and Ratnatika on karika 6ab (pp. 9.28-10.2); com- 
pare also the Pasupatadarsana of the Sarvadarsanasangraha (HARA 2002:208-210). 

53. The explanation of the terms by the Dharma Patajijala is generally the same as the 
explanation given in the Paficarthabhasya, with one interesting exception: the power of ‘not 
being subjected’ (avasyah/anavasyah) is interpreted in the latter sources as ‘not being sub- 
jected to the power of all other beings; denoted as cattle (pasu), whereas the Old Javanese 
source glosses it as ‘not being subjected to attachment, hate, delusion (i.e. the three defile- 
ments of raga, dvesa, moha). 

54. Whereas the paraphrase is nowhere as detailed and close to the Pasupatasütra as 
the one found in the Jñanasiddhanta, the Nisvasatattvasamhità also mentions some of 
these powers, e.g. in Mukhasütra 4.85cd-86ab (sarvajfiatà ca bhavate sravanam darsanam 
tatha | mananam ca sodhanam caiva vijfianam ca ya T...T ) and in Nisvasamüla 7.18cd- 
19 (animádigunaisvaryam sarvajfiatvam prajayate | dirac chravanavijfianadarsanam man- 
anam tatha // jayate sarvakamitvam dehenanena sddhakah). 
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The arrangement of Sadasiva’s powers into the tetrad of jñānaśakti, kri- 
yasakti, vibhusakti and prabhusakti was already ascribed to the Pasupata sys- 
tem by ZIESENISS (1939:144-145; 1958:69-73), on the basis of his study of 
the Pasupatadarsana of the Sarvadarsanasangraha and of the Ratnatika.^? 
This arrangement differs from the characterization we come across in the 
Sanskrit Saiva Tantras, which mention either the dyad of Knowledge (jñana) 
and Action (kriya)^$ or the triad formed by those two plus the Power of Will 
(icchasakti).°” 

The idea of a throne (asana or simhdsana), formed by four elements, 
seated on which the Lord (Siva or Sadasiva) is to be visualized by the prac- 
titioner is a common doctrine of the early Sanskrit Siddhantatantras too.’ 
But there the four elements are the mantras bearing the same names of the 
four qualities (bhava) of the buddhi that were inherited from the Sankhya 
system, viz. Knowledge (jfiana), Righteousness (dharma), Detachment (vaira- 
gya) and Sovereignty (aisvarya). Although in Tattvas the four items (plus 
their opposites) along with their properties are described, they are never 
mentioned in connection with the Lord's seat "9 

ZIESENISS (1939:145-146) attributed the doctrinal standpoint of the In- 
donesian sources to the development of a Sadasiva-theism, characteristic of 
the Saivasiddhànta, out of a pre-existing Pašupata core. It is evident that this 
innovation was carried out—unlike in the Sanskrit Siddhantatantras that 


55. Infact, when ZIESENISS was writing his treatises, the Paricarthabhasya was necessarily 
unknown to him as it had not yet been published. 

56. Cf., e.g., Svayambhuvasitrasangraha 4.10, Kiranatantra 8.139, etc. 

57. However, as GOODALL (TAK 1:284) notes, ‘although icchasakti is sometimes spoken 
of, e.g., in Moksakarikà 16, it does not form a third member of this essential group except 
in later South Indian Siddhantatantras, e.g. Parvakamika 4.90 and 4.334; Rauravagama KP 
65.57; [etc.]’; in addition to these sources, the works of post-oth century non-Saiddhantika 
authors of the Trika, Krama and Pratyabhijfià schools could also be mentioned (e.g. Isvara- 
pratyabhijna, Tantraloka, Tantrasara, etc.). 

58. Such as Guhyasütra, Sarvajndnottara, Svayambhuvasütrasangraha, Matangapdra- 
meśvarāgama, etc.; cf. the references given in TAK 11:278 [GOODALL]. 

59. As noted by GOODALL (TAK 11278), the eight elements together are described as 
forming the Lord's throne only in later Saiva sources. The only Old Javanese sources I am 
aware of mentioning the eight in connection with the Lord's seat are the ritualistic manu- 
scripts collected by HOOYKAAS (1963:130-132), containing descriptions of the puja of Siva. 
The items are there characterized as having the form of lions and therefore, presumably, are 
to be connected (as in the South Asian Sanskrit sources) with the sinhasana. This is con- 
firmed by the specification, found in the same sources, that the padmasana is higher than 
caturaisvarya, and the caturaisvarya (also called sinhasana) higher than anantdsana. 
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have been transmitted to us—by accretion and inclusivism, for the previ- 
ous fourfold pattern comprising the dyad formed by the Powers of vibhu 
and prabhu was retained. 

A crucial tenet of Saiva religion is the theophany of the 


As an Lord as a supernatural, and yet incarnated and visible, 
Incarnated being. The scriptures of the Atimarga describe Him as 
Being incarnated on earth in the first Pasupata guru; the Sid- 


dhantatantras and other scriptures of the Mantramarga 
also posit the past existence of a bodily form of the Lord as universal mas- 
ter, through which He transmitted the Saiva teachings to celestial as well as 
human beings. Since the Saiva Tantras are almost invariably arranged in the 
form of dialogues between the Lord and superhuman interlocutors, it fol- 
lows that He must be provided with a visible body and with the organ of 
speech in order to teach His doctrine. 

The positing of an incarnated Lord does, however, entail a series of philo- 
sophical issues that, if not properly addressed, may provide the imaginary 
opponent with an easy argument to disprove the Saiva characterization of 
the Lord as both impersonal and personal—yet supreme—God.® That this 
was felt to be the case is clear in a doctrinally minded treatise as the Dha- 
rma Patafijala from Kumara’s polemic questions on this topic. For instance, 
in question 18 Kumara expresses difficulty concerning the embodiment of 
the Lord. After the Lord has explained the mechanism of reincarnation, His 
son asks who is the Holy One (san apa) who experiences the incarnations 
(276.1). The Lord's reply to this question is that He Himself has already ex- 
perienced the cycle of existence, and that various were His incarnations (aku 
huvus manhidap sansára, aneka ikan janma bhinuktiku). Having detailed 
such incarnations in the long passage that I will present further below (pp. 
367-374), He concludes that, by virtue of that experience, His knowledge of 
the fruits of karma leaving behind impressions in the mind is clear (280.19- 
20). Further on (question 20), Kumara asks for a clarification: who is the 
one designated as Lord Supreme Cause (bhatara paramakarana)? The Lord 
replies: 


He whose subtlety is permanent. He is sadásauca, pure without being effect- 


60. In fact, as we have seen above, the Lord in His impersonal aspect as Summum Bonum 
was described as omnipervasive and devoid of body, while the personal God Sadasiva was 
characterized as having a mantric body. 
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ed by maculation. Constantly blissful, He does not have a former state as a 
human being, unlike all of us. All the Eight Vidyesas and above all Brahma, 
Visnu along with the group of the Lokapalas, they had as former existence 
the cycle of incarnation, all of them. And because of the greatness of their 
devotion toward the Lord, and of the sharpness of their absorption, for that 
reason they were taken back to the abode of the gods. The Lord Supreme 
Cause is not so: He just is eternally blissful. “But He ends up in the cycle 
of existence: He will incarnate in a human being in the future’ If, possibly, 
thus would be your words, my son, [I would reply:] it is not possible for Him 
to be born as an incarnated being, my son, for He is omniscient: He knows 
the whole universe. He knows about the cause of the cycle of existence, and 
the suffering. It is not possible to escape that, without knowledge about its 
cause, and about the way of extinguishing suffering. 


It would seem that the above passage is in contradiction with what has previ- 
ously been declared by the Lord, i.e. that He has already experienced a series 
of incarnations. However, the point here may be that He who takes a body 
is the Lord in his sakalaniskala (or Sadasiva) aspect, and not the Supreme 
Cause, which amounts to the aspect that is the Summum Bonum, and hence 
niskala. On the other hand, it might be that the relationship between the 
Lord and His ‘manifestation’ is one of non-direct identity, which would al- 
low Him to remain untainted as the highest principle. A sketch of an ex- 
planation in this direction seems to follow a few lines later, when Siva de- 
tails the relation between Him and the perfect yogin. The latter is said to 
attain His Powers and glorious body, thus becoming in every respect sim- 
ilar to Him. Kumara (question 24) replies that, if so, the Lord would be in 
the cycle of rebirths—which contradicts the previous characterization of the 
Supreme Cause. The Lord replies that thanks to the yogins perfect absorp- 
tion and prayogasandhi, the Lord is made manifest (abhivyakta) in an incar- 
nated creature. The nature of this manifestation is then explained through 
the simile of fire in wood: like the fire that is in wood manifests its body 
when the wood burns, so the Lord only “manifests His body in the perfect 
yogin, without a full identity being implied. 

A similar concern about the status of the Lord as incarnated or mani- 
fested on earth is detectable in the Paficarthabhaásya. Kaundinya, while com- 
menting on sutra 1.40, sadyo 'jatam prapadyami ‘I bow to the ever unborn, 
justifies the scriptural authority stating that the Lord, despite His being eter- 
nal and beginningless, is not born like a human soul; for such a birth implies 
having stain (afijana), and God is free from it. To him, the fact that the Lord 


THE LORD 367 


is taught to have assumed earthly incarnations constitutes no contradiction, 
for in Pañcarthabhasya ad 1.1 he states that on account of the authority of 
the sutra that God is “not born" (ajata) we know that God, whek he took 
a human form, entered the [dead] body of a brahmin, descending on this 
earth at Kayavatarana’ ajatatvac ca manusyarupi bhagavan brahmanakayam 
asthaya kayavatarane avatirna iti (p. 3.16-17). The crucial point is thus that 
the Lord is not born from a female womb like a common human being—a 
point that will also be made by the Dharma Patafijala (276.13), which asserts 
that Siva's incarnation (i.e. Patafijala), along with His four brothers, was not 
born from sperm and blood, but from the yoga of the Lord (ndatan vatu 
sanke suklasonita, matu sanke yoga bhatara). The section about the Lord's 
incarnations begins as follows: 


At last, [when the fruit of] my doing good came, I was conducted to a master. 
I was instructed about the scriptures on dharma. I constantly put them into 
practice. I practiced the scriptures on dharma for a long time. I died. Again 
I incarnated as a human being. I remembered about my human births and 
again I made my body the servant of a master. I was instructed in the scrip- 
tures on Yoga. Those I constantly studied, day and night; those I put into 
practice. I became a leader among yogins for a long time: a thousand years 
was the duration of my being a leader among yogins. I was brought to the 
heaven and given the name of Nilalohita. I was given in marriage a virgin, 
the daughter of the reverend Daksa, whose name was Sati. Sati died. I was 
left alone. I again became a leader among yogins. My practice of absorption 
was fervent. I died and I was reborn as the Lord. 


The initial part ofthe account discloses nothing about the identity and mode 
of incarnation of the Lord; however, since He is speaking in the first person, 
He is probably referring to the form He assumed as teacher of the scriptures 
in the world, having His abode on the mount Kailasa. It follows that the 
passage is about former incarnations, i.e. the ones that occurred prior to the 
one He is fictitiously attributed in the temporal dimension of the text. An 
incarnation into a human being is mentioned, but that he was not a usual 
being is made clear by the fact that he was a leader among yogins (yogisvara) 
and that he lived for one thousand years. We indeed read that he was brought 
to heaven as Nilalohita and was given Sati in marriage. 

Nilalohita, already appearing in the Vedic Brahmana texts as a Rudra, 
figures in the Puranas as one among Siva’s ganas or as the very ‘first’ form of 
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Siva born from Brahma; in certain accounts, he is also depicted as the hus- 
band of San P" But what the text is here referring to in a few terse sentences 
is the ‘classic’ version of the Puranic myth of the marriage of Siva (and not 
Nilalohita) and the genesis of the Saiva holy family. At the beginning of the 
Treta Yuga, the ‘lord of yogins’ Siva meditates on the Kailàsa. His detach- 
ment constitutes a hindrance to the process of creation of the universe, so 
Brahma prays Daksa’s daughter Sati, an incarnation of the Goddess, to at- 
tract his attention. She is successful in her task, but the menage of the divine 
couple is bound to come to an unhappy end: as a result of Daksas failing to 
invite her spouse to the great sacrifice he was preparing, Sati burnt herself to 
death. Siva then turned to severe asceticism and meditation, but only after 
his rage had caused much trouble to the gods and put at risk the existence of 
the universe. 


Having thus related His death and ‘second incarnation, in the immedi- 
ate continuation of this passage the Lord reveals that He is the last of five 
brothers, the paficarsi, bearing the name Patafijala; the detailed account of 
His incarnation follows up to 280.4. The motif ofthe paficarsi does not figure 
in the Puranic accounts of the legend of Sati and Siva, where the common 
sequel to the story is the burning of Kama, the marriage with Parvati and 
the killing of the demon Taraka. A version of this legend is narrated in the 
Dharma Patanjala after the conclusion of the paficarsi section, in 280.5-16. 
Although the names of the characters mentioned in the Old Javanese text 
do not completely correspond to those featuring in the Sanskrit accounts, 
the main elements of the myth are largely overlapping: a Daitya, Nilaru- 
draka? (Taraka in the Epics and Puranas), was threatening the universe and 
the gods; the latter beg for the help of Siva, who is however deeply immersed 
in meditation. The gods come to know through the mouth of Nilarudraka 


61. Although the accounts vary as to the plot as well as to the number of details provided, 
a common motif is the narration of the cutting of Brahma’s fifth head by Nilalohita. Accord- 
ing to another story, Brahma asks his son Nilalohita to beget progeny; the latter copulates 
with his wife Sati, who gives birth to the one-thousand Rudras. For both motifs, cf. Brah- 
mandapurana ch. 6; Bhagavatapurdna 4.6.41; Kürmapurána 1.15.15 and 1.21.20; Matsya- 
purana 133; Ur-Skandapurana chapter 5 and 6. Whereas the Epics and the Puranic sources 
generally identify Nilalohita as one of the physical forms through which the transcendent 
Siva acts in the world, thereby implying a relation of relative identity between the two fig- 
ures, the Brahmanas describe him as a separate figure. The development of the mythology 
of the enigmatic figure of Nilalohita has been discussed by GRANOFF (2006). 

62. Consistently spelled Nilarudraksa in the text; cf. p. 281, fn. 152. 
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himself, who is deceived by the goddess of speech Sarasvati, that he will only 
die at the hands ofa son of Siva who is born from sperm and blood. The Gods 
order Kama to shoot Siva with his arrow, so that he will fall in love with Par- 
vati and procreate. Kama, having shot at Siva, is reduced to ashes by His 
third eye. The gods then humbly beg Siva for help, which He favourably be- 
stows. The Lord concludes His account to Kumara with the following words: 
‘I was requested to marry your mother, the goddess Uma. For that reason, 
she begot Ganapati and Bhrngiriti; my third son was Kumara’ (280.16-18). 

The most closely related version of this myth is narrated in the Old Ja- 
vanese Kakavin Smaradahana. The first canto outlines the antecedent action 
and the main features of the plot of the story narrated in the Kakavin, i.e. the 
solitary meditation of Siva, Uma’s unsuccessful attempts to arouse his de- 
sire, the unfortunate attempt of Kama and the killing of Nilarudraka, the 
demon warring against the Gods, by Gana(pati). Except for a few details,$? 
the story appears to be the same, and the fact that, to the best of my knowl- 
edge, the demons name Nilarudraka appears nowhere else in both Old Ja- 
vanese and Sanskrit sources strongly suggests that the Dharma Patafijala and 
the Smaradahana borrowed their version of the myth from tradition that is 
otherwise lost to us. 

Although this story is commonly narrated in the Puranas, it is not found 
in Sanskrit Saiva Tantras, which are generally sparing in incorporating mytho- 
logical excursuses. But the motif seems to have been considered important 
by the authors of Tattvas, for it is mentioned, albeit only briefly, also in the 
Vrhaspatitattva. According to this text, the form of Siva whose vicissitudes 
are described in the legend is Srikantha: 


Srikantha was my name. I was ordered to promulgate the sacred scriptures 
in the Egg of Brahma. I was shot by Kama with [the arrow] of passion. Be- 
cause of my anger at Kama, I stared at him with [my] poisonous look and 
the body of the venerable Kamadeva was suddenly destroyed, bhasmibhüta, 
reduced to ashes. But the passion remained in me. Therefore I married your 
mother, the Goddess Uma; she gave birth to Sanatkumära Pi 


63.  Forexample, in the Smaradahana it is Brhaspati (and not Nilarudraka himself) who 
relates how, as a consequence of a boon granted by Siva, only a son of the latter born from 
sperm (putra sukraja) will be able to kill the demon. 

64.  Vrhaspatitattva 14.27-32: $rikantha naranku kinon maveh aji rin brahmanda / 
pinanah pvaku rin ragi de bhatara kama / galanku ri san hyan kama | matanyan dinalan ya 
rin drstivisa/ syuh pvekavak san hyan kamadeva/ bhasmibhüta | matəmahan avu/ ndan 
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A remarkable point in the Dharma Patanjala’s account is the addition of 
Bhrügiriti to the customary Puranic list of Sivas sons, i.e. Skanda (also Ku- 
mara or Sanatkumara) and/or Ganapati (also Vinayaka, Ganesa or Gana). 
This may correspond to Bhrngin, a somewhat elusive figure appearing in 
Sanskrit Saiva Tantras as a member of the extended Saiva ‘holy family’ i.e. 
a gana in the circuit of deities outside the Vidyesvaras, between the latter 
and the Lokapalas—the others being Nandin, Mahakala, Candesa, Ganesa, 
Skanda and Uma.® The variant Bhrngiriti is rare, not being attested in any 
of the edited Saiva Tantric sources available to me. However, a Bhrngiriti 
is enumerated among the Rudras belonging to the retinue of Siva (ganapa) 
in the Ur-Skandapurana (23.68b) and, as shown by BisscHop (2010:243), 
in the SivadharmaSastra,” where both Vinayaka and Bhrngiriti are men- 
tioned as sons of Rudra.“ The SivadharmaSastra’s inclusion in the Puranic 
Saiva family of Bhrügiriti, who in the later Saivasiddhanta traditions rather 
represents—along with Cande$a—the quintessential Saiva devotee, may be 
relevant to our understanding of the lines of transmission of Saivism in the 
Archipelago. Besides suggesting that the author of the Dharma Patanja- 
la might have borrowed this character from a source belonging to the Si- 
vadharma corpus, this parallel also supports the hypothesis that the Old Ja- 
vanese text, insofar as it attributes to Bhrngiriti a role that can be traced ina 
pre-Saiddhantika milieu, might have preserved an archaic status quo. 


ikan raga kavakas iry aku/ ya ta matanyan makrabi ibunta bhatari uma an pakanak san 
sanatkumara /. 

65. Various lists of sons ofthe divine couple are found in Old Javanese sources, which also 
present varying versions of the events leading to their conception and birth. A common one 
enumerates Gana, Kumara and Kala—a demonic form born from a wrong kind of erotic 
feeling. The vicissitudes of the brothers are narrated in the Old Javanese Kalapurana and 
Kalatattva, handily summarized by STEPHEN (2002). 

66. Cf. SANDERSON 2003-04:437 (fn. 317) and 442 (fn. 343), who in both places refers to 
the ‘skeletal devotee’ Bhrngin/Bhrngisa/Bhrngiriti. 

67. This is an early (ca. 3rd-6th century Ap) non-Tantric Saiva text belonging to the lay 
Sivadharma corpus. 

68. Cf. Sivadharmasastra 6.18: rudrasya tanayo, and 6.26a: rudratmajo (quoted in Brss- 
CHOP 2010:244). Rudra is the appellation of the Lord Siva that is most frequently found in 
Atimarga sources. 

69. However, from textual evidence gathered by BisscHop, it appears that this tradition 
existed also afterwards. For instance, the Vamanapurdna (44.49, 72) identifies Bhrngiriti 
with Siva’s demon-son Andhaka; the same applies to the late Haracaritacintamani, 5.99cd- 
100ab (cf. BISSCHOP 2010:245-246). 
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Let us now turn to the motif of the incarnation of Siva as the Lord and 
leader among yogins treated in the continuation of the passage of the Dha- 
rma Patanjala quoted above, where a sudden change of subject occurs and 
the Lord declares to have been reborn not from sperm and blood but from 
yoga—along with four brothers: 


I died and I was reborn as the Lord. But [we] were not born from sperm and 
blood: we were born from the yoga of our Lord, for we were five brothers. 
Each of our names [are] one by one: Kusika was the eldest, then followed 
Garga and Maitri, Kurusya, [then] me, Patafjala is my name, the youngest 
son among the Five Sages. I had a recollection of the state of leader among 
yogins, that is the reason why I worshiped the Lord, who was also my higher 
form. 


The motif of the paficarsis, also called paficakusikas, has been recognized as 
a Pasupata element of Indic origin already by SARKAR (1967:641). The first 
four names of the list, which already appears in Old Javanese charters from 
the oth century and are abundantly attested in Old Javanese literature until 
the 15th century,"? do in fact correspond to the names of the four disciples 
of Lakulisa, the mythical promulgator of Pañcarthika Pasupata scriptures.” 
According to the Cintra prasasti of 1287 AD from Somnathpattan/Prabhasa, 
the four miraculously appeared in bodily form by virtue of Lakulišas perfor- 
mance of yoga (cf. BHANDARKAR 1908:153). Just as Patafjala does in Java, 
Lakulisa features as the final member of the pentad in Sanskrit sources from 
the Subcontinent and is hierarchically its most elevated character. It has 
been tentatively argued by SANDERSON (2003-04:374-375) that, given the 
absence of other suitable candidates to cover the role of a Pa$upata master 
in this context," Patañjala could be an attempt to make sense of a corrupted 


70. The list also appears in a (Middle?) Malay inscription from Lampung, Sumatra (ca. 
14th-15th century AD): cf. DJAFAR (1995). 

71. There are, as usual, variants in the spelling of the names of the four in Old Ja- 
vanese vs. Sanskrit, and even within the two languages the names vary according to 
the sources: Kusika/Kursika vs. Kusika/Kausika, Garga/Garga/Gargi vs. Garga/Gargya, 
Metri/Maitri/Maitreya vs. Mitra/Maitri, Kurusya/Purusya vs. Kaurusya/Kaurusa. The 
name Patañjala appears in Old Javanese sources with the variants Partafjala, Prtafjala, 
Pratafijala. 

72.  Thealternative of explaining the name Patafijala as a corruption of that of the Patañ- 
jali who authored the Yogasütra appears to be rather weak (but for the hypothesis of this 
being so in the Dharma Patanjala, cf. Introduction, p. 16). The same holds true for the 
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form of the original aluk-samasa pitafijala, ‘he who drank the waters, which 
would be an epithet of Agastya referring to the mythological episode of his 
drinking ofthe ocean. As a matter of fact, no better candidate than Agastya 
can be imagined to fit into the list for, if in the Northern part of the Subcon- 
tinent Lakulisa was considered as the first and most prominent teacher and 
an incarnation of the Lord Siva himself, the sage Agastya was the Adiguru of 
the Dravidian South (FILLIOzZAT 1967:447)./^ Being the ‘cultural hero’ who 
introduced the religion, he holds a prominent position in the traditional ac- 
counts of the diffusion of Saivism in the Tamil country. For instance, the Old 
Tamil Saiva poem Tirumantiram by Tirumular (2.1.1-2) mentions Agastya, 
also called ‘the Muni of the North; as the first hero who transmitted Saivism 
to the South. According to FILLIOZAT, this figure is to be connected with the 
introduction of Brahmanism in Southeast Asia too. 

In Java Agastya bears a position of great prominence in iconography, 
becoming a sort of quintessential Brahman bearing the attributes of the Rsi 
sect. Conversely, to the best of my knowledge, textual occurrences of the 
name Lakulisa or iconographic representations have not been found in the 
Archipelago. This suggests that the figure was unknown there or, in any 
case, never achieved a wide popularity/^ This state of affairs implies that 


other Patafijali known to us, e.g. the grammarian author of the Mahabhasya and the one 
enumerated among the founders of the Sankhya philosophical school. Another Patafijali 
figures, according to (NATARAJAN 1991:1), among the eight Nathas who propagated the 
Saiva scriptures to South India, i.e. Sanaka, Sanàntana, Sanatana, Sanatkumara, Sivayoga- 
muni, Patafijali, Vyaghrapada and Tirumular. 

73. As SANDERSON himself points out (p. 375 fn. 86), the compound pttañjala is, however, 
unattested in Sanskrit (where the equivalent pitabdhi is found). While the reading Prtañjala 
(or Pratafijala) in place of P(a/)atafjala can be explained by the fact that the shift of r (or ra) 
to a/à is a well-attested phenomenon in Old Javanese (cf. GONDA 1973:365, quoting the ex- 
ample of the Sanskrit dambha » drmbha in Vrhaspatitattva 34.8), the shift from i/ito à/a or 
r is more difficult to explain straightforwardly on linguistic or palaeographic grounds. This 
corruption is therefore likely to have occurred by way of analogy with the name Pataiijali. 
74. A textual passage partially supporting this identification is Purvakaranagama 26.3cd- 
4ab, where the sage appears, in identification with Siva, as the last and most important mem- 
ber in the pentad formed by the rsis and ddisaivas Kausika, Kasyapa, Bharadvaja, Gautama, 
Agastya, who have been consecrated in the five faces of Sadasiva (kausikah kasyapas caiva 
bharadvajo tha gautamah // agastyas caiva paficaite paficavaktresu diksitah, quoted in FiL- 
LIOZAT 1967:448). 

75. We must probably reappraise the figure of Lakulisa and his connection with the Pasu- 
patas in South Asia. To my knowledge, the first scholar who thought in which direction is 
SRIVASTAVA (1975), according to whom the identification of the rise of the Pasupata or- 
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Lakulisa, who became a prominent figure only in the Northwestern part of 
the Subcontinent from the 6th century onwards (cf. ACHARYA 2006:218), 
was replaced by the more familiar ‘Southern’ figure of Agastya/*Pitanjala 
in order to enhance the status of the doctrine. It is possible that this shift 
occurred in Java,”ć or that there already existed an independent Pasupata 
tradition in the Southern part of the Subcontinent, which was responsible 
for the diffusion of Pasupatism in Java. While I am as yet not in a position 
to advance any hypothesis as to the historical process supporting this iden- 
tification, I nonetheless believe that the possibility that Patafijala might refer 
to Agastya is verisimilar. Further research into South Indian literature may 
throw light on this matter. 

In any case, the Pasupata connection of the Old Javanese pañcarsis is 
beyond doubt, for the pentad is often associated with the Javanese Rsi sect, 
a class of priests and ascetics to be distinguished from both the Saivas (i.e. 
Saiddhantikas) and the Buddhists." The followers of the first group have 


der with Lakulisa which has been taken granted by many scholars is in reality defective (it 
is unfortunate that the—for his time innovative—hypotheses of SRIVASTAVA have been ig- 
nored in all the most significant scholarly articles and studies on the subject of Pasupatism 
that have appeared after his contribution). As argued by Dvczxowski (1988:20), ‘It is far 
from certain that Pasupata Saivism starts with him. [...] There are good reasons to dis- 
tinguish between the Lakulisa Pasupata and other Pasupata sects that have nothing to do 
with Lakulisa’ The recent studies of BAKKER on the Ur-Skandapurdna and other Pasupata- 
related materials have shown that there existed Pasupata milieus before the appearance of 
Lakuliga (2000:15), for the name Lakulisa does not occur in important Pasupata sources 
such as the Paficarthabhasya and the Mathura Pillar (ACHARYA 2006), being unattested be- 
fore the Ur-Skandapurdna (BAKKER (2007:2-3). That author further argues that ‘Kaundinya 
does not know a teacher (incarnation) by the name of Lakulisa, but speaks only about the 
Lord (bhagavant) descending in Kayavatara, who initiated only one pupil, Kusika. [...] At 
some stage of the process in which the Pasupata movement was gathering momentum, the 
avatara of Siva/Pasupati received the name Lagudi/Lakulin/Lakulióa. It became a basic as- 
sumption that served, on the one hand, to account for the spread of several guru lineages 
that all claimed to go back to Siva's incarnation and, on the other hand, to unite these into 
one coherent religious movement. Along the same lines, BisscHop (2006:47-48) observes 
that ‘the only probable historical figure of the earliest stage of Pasupata history is Kusika, 
while identification of his teacher— "the lord" (bhagavant) according to Kaundinya's Bha- 
sya—as Lakulisa was established afterwards and is therefore a later invention: 

76. Itmaybe argued that some Javanese Pasupata brahmins wanted to link their doctrine 
to a lineage going back to the sage Agastya: such lineages of Agastya-priests are a well- 
documented reality from the 10th century, as they have been identified in various reliefs as 
bearing the iconographic traits of the sage (cf. HUNTER 2000:89-91). 

77. E.g. in the Buddhist Kakavin Kufijarakarna 23.1-4, equating the five deities of the 
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been convincingly identified by SANDERSON (2003-04:376) as representing 
local descendants of the Pasupatas, who held a subaltern position and were 
mostly active away from centres of worldly and religious authority.”* 

The present section of the Dharma Patañjala adds further evidence in 
support of a Pasupata link, presenting what is so far both the longest and 
most detailed Old Javanese textual account on this pentad. It starts by de- 
scribing how the five brothers, summoned by the Lord (bhatara, presumably 
Nilalohita), have to accomplish the task of performing His funerary rites and 
cremating His body after His death, which apparently occurs shortly after- 
wards. The disciples then execute their respective tasks as ordered: 


Kusika arrived. He remembered the instructions of the Lord. The dead 
body was taken by him and buried. But he did not give [the same task] 
to all of us. Since we were given instructions concerning our tasks, Brahma, 
Visnu, Indra, Yama, Baruna, Kuvera, Agneya, Nairiti, Bayabya and Aisanya 
came, swooping down on the five of us. Then Kusika was ordered to bury 
the corpse of the Lord. Once it had been buried by him, it was extracted 
by Garga. It was thrown into a river. It was taken by Kurusya; he made a 
funeral pyre for the corpse of the Lord. Not long afterwards, it was taken 
by Maitri. He cremated the corpse of the Lord. When it had already been 
burnt down, turned into ashes, all of them left. I was left behind alone, to 
gather up the ashes of the Lord. His ashes were taken by me, because of my 
devotion toward the teacher. That is the reason why I rubbed the ashes on 
my body, and I carried the remainder in my hands. Not long afterwards, 
my appearance as Patafijala vanished: [I assumed] the same aspect which 
the Lord had in the past, when He was alive, three eyed and four armed. A 
jewel served as womb. Likewise was the form that I obtained. 


This enigmatic (and heavily corrupt) passage seems to detail a ‘magical’ rite, 
through which the dead body comes to life again as a transfiguration of the 
divinity. This may be inferred from the fact that the corpse is first buried, 


three groups; cf. also Sutasoma 53.3, where a similar comparison between Vairocana, Siva 
and Patafijala is made. In the Balinese version of the Pürvaka Bhümi (HOOYKAAS 1974:10- 
12), the five brothers are equated to the paricabrahmas, the five faces of Sadasiva (Prtafijala 
corresponds to Isana/Siva). 

78. A similar view was independently put forward already by HUNTER (2000:95), who 
presented evidence for identifying the Rsi group as practising a form of Saivism different 
from the ‘official’ religion of the Kraton and living in hermitages removed from the urban 
centres. 


THE LORD 375 


then extracted and made the object of a funerary rite involving its disposal 
in the waters of a river, and then cremated on a funerary pyre, so as to fulfill 
a special ritual procedure. It is interesting that each of the three types of 
funeral procedures mentioned in this passage are known to the Antestividhi, 
an early Lakulisa Pašupata manual describing the last rite of persons initiated 
in the order, such as householder, ascetics (sadhaka) or masters (dcarya).’° 
It seemingly represents the only known Saiva source that describes all three 
types of ritual and moreover prefer the former two over cremation, the usual 
rite prescribed in later Saiddhantika texts.?? The Antestividhi (23) prescribes 
that two Pasupata officiants separately perform parallel rituals on the corpse, 
which is only then ready to be either buried, disposed in a river or cremated. 
Albeit not identical, the procedure described in the Sanskrit text is remindful 
of the one indicated in the Dharma Patañjala. The outstanding character of 
the body of the deceased, i.e. Nilalohita, and the purpose of the ritual, i.e. 
bringing it to life again as the incarnation of the Lord known as Patañjala, 
may justify the fact that the Old Javanese text prescribes the performance of 
all three Pasupata funerary rites. 


Now, those who are familiar with the myth of Lakulisa in Sanskrit sources 
will note the presence of the same burial ambience as well as the motif of 
the incarnation of Siva-Pasupati as the divine master at the head of the four 
disciples, who entered the corpse of a Brahmin to be re-animated in a cre- 
mation ground at Karohana or Kayavarohana (‘[the place] of bodily incar- 
nation). BAKKER (2000:13) relates the legend of the Pasupata guru So- 
masarman found in the Malhar Plates and in the Ur-Skandapurana, where 
“the play of words may allude to “Soma” as a name of Siva and the trans- 
figuration undergone by Lakulisa in the initiation ritual, which, when he 
underwent the anointment with ashes, made him shine like the moon. Al- 


79. This short text of forty-six verses, written on a Nepalese codex unicus, has been edited, 
translated and discussed by ACHARYA (2010). 

80. The three rites are also prescribed for different kinds of ascetics in certain Brahmanic 
smárta manuals, which are however Vaisnava in character (cf. ACHARYA 2010:134-136). 
81. Cf. Lingapurdna 1.24.124-134; Vayupurdna 23.219-234; Paficarthabhásya ad 1.1 (pp. 
3-4); cf. LORENZEN (1991:180-181 and 176, fn. 39-43) and BrsscHoP (2006:44-50). Note 
that the Lingapurana’s account of Kayavarohana states twice that the Lord entered the body 
of a dead brahmin ‘through magical yoga’ (yogamáyayá, 1.24.127b and 128d). This might 
be compared to Siva's statement occurring at the beginning of this section of the Dharma 
Patañjala, namely that He (in the form of Patafijala and His four brothers) was born from 
the yoga of the Lord (276.13). 
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though the process of incarnation is nowhere described in detail and certain 
minor elements in the accounts vary, the main motif of Siva's incarnation 
remains the same D" The presence of ashes (smeared on Lakulisa’s body) is 
a recurrent feature too. Further, it is important to recall that Kaundinya in 
his Paficarthabhasya ad Pasupatasütra 1.1 never refers to Lakulisa but sim- 
ply mentions Kušikas newly-incarnated master as bhagavant ‘the Lord'—a 
detail that finds a correspondence in the Dharma Patafijala. 

Given the evident structural convergences present in the above accounts, 
it may be argued that we are dealing with different versions of an early Pašu- 
pata motif which developed independently in different areas of the Subcon- 
tinent and in the Archipelago. As noted by BAKKER (2007:2-3), the idea 
of a guru with four pupils named Lagudi/Lakulin or Lakulisa seems to be 
an example of “invention of tradition; which was introduced for reasons of 
legitimation. The substitution of Lakulisa with Patañjala, as I have argued 
above, may be a Javanese invention of tradition, developed on the basis of 
an earlier common source. 

It is evident that the section of the Old Javanese text devoted to the de- 
scription ofthe Lord's former incarnations shows a composite structure that, 
I believe, was the result of a cut-and-paste operation by the author of the 
Dharma Patafijala. Now, for what reason did he feel the need to insert the 
Pasupata account between the two contiguous Puranic myths of Daksa-Sati 
and of Nilarudraka-Kama-Parvati? A possible answer might be found in his 
eclectic and inclusivist approach, on account of which the harmonization 
of a Pàsupata and Saiva Puranic myth would have been deemed desirable. 
Some support for this suggestion can be drawn from the closing part of the 
paficarsi section, which has a definite Saiddhantika flavour: 


The venerable Ananta arrived, inviting me to go back into the plain of non- 
being D3 I was not unwilling to be placed in the heaven of the one who is my 
superior form, that is in the world of Srikantha. Above Srikantha, I spent a 


82. Cf also LORENZEN (1991:176-177). 

83. The connection of Ananta with the plain of non-being— corresponding to the ‘pure 
path’ (Suddhadhvan) in the Saiva cosmography—is also found in a passage of the Tantraloka 
(8.352b-353a), most probably quoting the lost Sivatanu by Brhaspati: “The [phenomenal] 
existence (bhava) is from Maya up to the Avici hell; non-[phenomenal- Jexistence (abhava) 
is said to be from Ananta etc. up to the superintendence ofthe pure qualities of Siva. That is 
also to be abandoned’ mayadir avicyanto bhavas tv anantàdir ucyate ‘py abhavah // sivasud- 
dhagunadhikdrantah so "py esa heyas ca /. 
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long time in the plain of non-being. Then I was ordered to take place in the 
Egg of Brahma. I eventually became the teacher of the whole world. That is 
the reason why I taught all the gods here in the Egg of Brahma. 


This passage seems to imply that the form of Siva obtained by Patafijala is 
that of Srikantha. Though this detail is not explicitly mentioned by any of 
the Sanskrit Pasupata sources with respect to Lakulisa, it is in harmony with 
Mahābhārata 12.337.62, according to which Srikantha is the form of Siva 
responsible for the promulgation of the Pasupata doctrine in our era Di The 
role of this figure has been incorporated into the scriptures of the Saiva Man- 
tramarga, where he appears as the Guru, living on the peak of the Kailasa, 
who was responsible for the diffusion of the Saiva knowledge down to earth, 
first to the Gods and sages and then to human beings. 

Here a problem arises: given the mention in the Old Javanese text of 
Ananta, the first of the eight Vidye$varas, it is likely that the author was 
thinking about the $rikantha who is the penultimate member of that heptad 
(before Sikhandin). Although the situation is not very clear, Siddhantatan- 
tras seem to know more than one Srikantha. One of them is often charac- 
terized as residing on the Kailasa (e.g. in Kirana 8.89-90ab), but also in the 
Rudraloka at the top of the Egg of Brahma. Ramakantha in his vrtti dis- 
tinguishes this Srikantha from at least two others, i.e. the Vidye$vara and 
the Mantre$vara residing in gunatattva who heads the one-hundred Rudras 
(satarudra).55 Now, it seems justified to assume that the Dharma Patafijala 


84. The passage defines Him as husband of Uma and son of Brahma (the latter detail also 
pertains to Nilalohita). Interestingly, in the (regrettably lacunary) passage of the Pasupata 
stone-inscription of Eklingji (BHANDARKAR 1908:166, lines 9-12) dealing with the incarna- 
tion of Siva as Lakulisa, the Lord is referred to as the husband of Parvati ( girisutapati) and it 
is said that, once incarnated as Lakulisa, ‘he, the enemy of Kama, does not remember even 
the abode on the Kailasa’ (kaildsavdsam api na smarati smararih). This description might re- 
fer to Siva in His Srikantha form. Thus, it is perhaps against this background that we should 
interpret the Pañcarthika Pašupata accounts (such as Pasupatasütra 4.10 and Kaundinya's 
commentary thereon) describing the Gods, such as Indra, etc., as practising the Pasupata 
observance in former times, when Kusika and Isana had not yet appeared: it is a form of the 
Lord himself that must have instructed them. According to Rauravasütrasangraha 3.6cd— 
7, Srikantha, taught by Ananta in his turn taught the gods and demons; compare Dharma 
Pátafijala 278.19-4, where Ananta accompanies Srikantha to his heavenly abode. 

85. That confusion is likely to have occurred is suggested by that authors lengthy com- 
mentary ad Sdrdhatrisatikalottaragama 1.1ab, ad the end of which (p. 4.8-11) he concludes 
that Srikantha is not a pupil of Ananta but of Siva himself. On all this, cf. GooDALL' exten- 
sive note (1998:163-164, fn. 10). 
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has preserved a tradition that knew of one Srikantha only. That we are deal- 
ing with a confusion by the author is unlikely, for the passage of Vrhaspati- 
tattva quoted above (14.27-32) mentioning the genesis of Srikantha’s fam- 
ily appears immediately after the description of the eight Vidyesvaras; this 
fact suggests that the author of the Vrhaspatitattva too identified Srikantha 
as a form of Siva with Srikantha the Vidyesvara. The penultimate of them, 
Srikantha, is succeeded by Sikhandin in his office, and he is explicitly said to 
be the incarnation of the Lord who was credited for the transmission of the 
scriptures in the Egg of Brahma.*° 
A lucid theological definition of God in terms of non- 
As the Same as dualism or dualism is encountered nowhere in Old Ja- 
or Different vanese Tuturs and Tattvas. All we have are passages 
from His at best hinting at the status of the individual Soul, 
Creation incarnated beings or creation vis-à-vis the Absolute, 
without any philosophical implications being problema- 
tized. This state of affairs finds a counterpart in the earliest surviving Sid- 
dhantatantras, such as the Nisvasatattvasamhita, the Rauravasütrasangraha, 
the Sarvajfiánottara, etc.” 

An interesting passage of the Dharma Patafijala, in the section defin- 
ing the so-called disabilities (asakti), quotes the statements of a purvapaksin 
holding monistic—and extreme— positions. Having been introduced by the 
Lord as a teacher whose doctrines cause one to fall in hell, he is attributed 
the following words: 


"Yourself are the place where the Lord in his manifest form resides, for those 
who fabricate lirigas, build temples, organize assemblies, organize food- and 
drinking-feasts, those ones are the place where the Summum Bonum resides! 
Those Gods eat and sleep, walk and sit, just [do] whatever [they want!]. All 
of those Gods are hit by punishment, [but] there is no fault in all of them: 
Thus are his words. This is the reason why he performs bad conduct, i.e. 
because it does not matter, according to him, thus he transgresses, thus he 
steals the wealth of others. “It does not matter if you are tuhutu, for tuhutu 


86. Ihave argued elsewhere (AcRI 2011) that the doctrine of the gradual change of office 
of the eight Vidyesvaras illustrated in the Vrhaspatitattva is likely to have derived from a lost 
scripture by the commentator Brhaspati, one of the earliest figures of the Saivasiddhanta. 
87. The absence of any discussion of duality and non-duality, which is one of the defining 
features of mature Saivasiddhanta, is regarded by GOODALL and Isaacson (2007:5) as a 
criterion to establish the antiquity of a given scripture, in their specific case the Nisvasa. 
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means, do not be scared of dying, for that is called killing oneself; whatever 
way of death, for death is that which is designated as liberation’. 


Although the difficult syntax and the presence of some apparently corrupt 
words prevent us from getting a full understanding of the passage, it is still 
possible to detect in its inclusion a desire to polemicize against a certain 
monistic school maintaining an absolute identity between human beings 
and the Lord. The pürvapaksin takes this position to its extreme by implying 
that such an identity would render the divine moral rules of conduct use- 
less (for everybody is but a manifestation of the One Lord). The equation of 
death, which is seemingly conceived as the end of the gross elements con- 
stituting the physical body, with the concept of liberation, however, echoes 
a materialist doctrine; the same holds true with respect to the accusation of 
crimes such as slaying and stealing the wealth of others. It seems likely that 
our author willfully merged a monistic with a materialist standpoint. It thus 
appears that the Dharma Patanjala, in polemic with such an overtly monis- 
tic doctrine, referred to it in negative terms as belonging to an evil teacher 
and to people who commit sinful actions. 

Views echoing the one put forward in the above passage of the Dharma 
Patafijala can be found in the Tattvajfiana, which, however, does not as- 
cribe them to a pürvapaksin. For instance, chapter 44 states that the Lord 
is present in a manifest way in every human being. Having described the 
prayogasandhi as comprising seven means, namely seven ancillaries of yoga, 
the Lord explains that the sentient (cetana) constitutes one undivided light 
(prakasa). Its nature is constituted by the caturdhyana, which is defined as 
follows: 


tisthan, bhojan, gacchan, suptan. tisthan [means:] it is the Lord who sits.9* 
bhojan [means:] it is the Lord who is eating. gacchan [means:] it is the Lord 
whois going. suptan [means:] itisthe Lord whois sleeping. To sum up: only 
the Lord is to be kept in mind, whatever is the state of the human being, for 
that which is called remembering is the place of embodiment of the Lord 
here in the manifest world (sakala).99 


88. ‘Sitting’ (malunguh)—and not standing. as we would expect—is the rendering of the 
Sanskrit verb by the Old Javanese commentary, which evidently understood it in the sense 
of 'abide'; cf. the passage of the Dharma Patañjala quoted above, which presents the same 
verb malunguh ‘to sit’ in the parallel list of four activities. 

89.  Tattvajfiána 44.5-9: tisthan / bhojan | gacchan | suptan/ tisthan | bhatara malunguh | 
bhojan / bhatara mañan | gacchan | bhatara lumaku / svaptan | bhatara matura | sanksepa- 
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The parallel with the above passage of the Dharma Patañjala is evident: if 
in the former the false teacher states that those eating, sleeping, walking, 
sitting—or whatever—are the place of existence of the Lord, the latter text 
expounds a technique of fourfold meditation (caturdhyana) involving the 
identification with the Lord in the same above mentioned four states. The 
parallels are further extended to Sanskrit literature, for analogous lists men- 
tioning four or more states/actions in connection with a form of medita- 
tion (dhyana) on the Lord are widely attested in Saiddhantika®® and non- 
Saiddhàntika?' Saiva Tantras, in the Sivasamhita®” and in the Agnipurana, 
where it is mentioned in a Vaisnava context.?? 

The strongest piece of evidence suggesting that the pürvapaksin might 
have been originally a Vaisnava is found in the Sanskrit-Old Javanese Bhisma- 
parva, which is based on a Sanskrit version of the same Parvan of the Maha- 
bharata (12) that preserves the section of text known as the Bhagavadgita. A 
passage of the Old Javanese version, based on Bhagavadgità 5.6-10, presents 


nyal bhatara juga katuturakna/ sapolah bhava nin vuan | apan ikan tutur naranya | yeka 
pasariran bhatara manke rin sakala //. 

9o. Cf. Sarvajfiánottara VP 91-92 (Ed. Adyar; 92ab missing but found in Ed. GOODALL as 
45cd), which is part of an overtly monistic passage describing the omnipervasive presence 
of the Lord: "Nothing apart from Him is useful, neither religious actions nor prescribed 
ceremonies; neither a liriga nor the behaviour in compliance with the rules established for 
the social classes resides in the Supreme Self. Siva is to be meditated upon as One even 
while walking, sitting, sleeping, eating and drinking; t sivam karas t anythyng else should 
be abandoned’ naiva tasya krtenartho na karyo na vidhih smrtah / na lingam nasramacarah 
paramátmani samsthitah // Siva eko dhyeyas tsivam karast sarvam anyat parityajet | gacchan 
tisthan svapan jagran bhuñjāno pi pibannapi |/. This passage closely recalls that of the Dha- 
rma Patañjala, for it includes eating and drinking and mentions the fact that erecting lingas 
and doing meritorious acts is not an effective way of worshiping the Lord. 

91. Cf Kubjikamatatantra 8.78: “The sadhaka [should have] his body accoutred with 
mantras on all occasions, when sitting, waking, sleeping, walking, eating or being engaged 
in love-making’ mantrasannaddhadehas tu sarvavastho pi sadhakah / tisthan jagran svapan 
gacchan bhufijáno maithune ratah //. 

92. Cf. Sivasamhità 5.118: "Ihe man who performs meditation while sitting, walking, 
sleeping [or] waking, he does not incur into sin, for he destroys his sinful karma' tisthan 
gacchan svapan jagrat yo dhyànam kurute narah | papakarmavikurvano na hi majjati kil- 
vise //. 

93. Cf. Agnipurdna 373.10ab & 12: “The Supreme Hari, omniscient, should be known as 
embodied (sakala) and disembodied (niskala). [...] When one walks, sits, sleeps, is awake, 
has the eyes opened or closed, is pure or impure, one should meditate on the Lord at all 
times’ sakalo niskalo jfieyah sarvajfiah paramo harih / [...] gacchams tisthan svapan jagrad 
unmisan nimisann api JI Sucir vàpy asucir vapi dhyayet satatam i$varam |. 
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correspondences with many of the passages referred to above, and it is es- 
pecially important to contextualize the passage of the Dharma Patafijala. 
Having upheld the superiority of karmayoga 'pursuit of (disinterested) ac- 
tion over karmasannyása ‘renunciation of action, Krsna explains: 


The sage, furnished with yoga, attains to Brahma without delay—such is the 
state of the ascetic who cultivates yoga, without delay he shall attain to the 
world of Brahma. He is not stained although he performs actions, though 
he went on performing actions, the bad does not stick to his body. For his 
own nature then is like this: When he sees, hears, touches, smells—though 
he sees, though he is hearing, (though) he is smelling all kinds of perfumes; 
eats, moves, sleeps, breathes—though he eats, though he moves, though he 
sleeps, though he breathes; when he talks, abandons, takes—when he talks, or 
when he gives, or when he might be taking; opens and closes his eyes—though 
he might close his eyes, or open his eyes, this is what he thinks: Tam doing 
nothing’ [...] He is not stained by sin—that is the reason why he is not stained 
by sin and impurity, no more than a lotus-leaf is wetted by water.°4 


It is notunconceivable that Bhagavadgità 5.6-10 could have been the earliest, 
and thus prototypical, attestation of the motif upon which all later sources 
drew. Whereas the author of the Dharma Patafijala seems to offer a ten- 
dentious reinterpretation of this originally Vaisnava monistic teaching, the 
author ofthe Tattvajnana appears to have embraced it, perhaps by the inter- 
mediary of a Saiva source, in the form of a visualization technique applied 
to the Lord. 

Other passages relevant to the issue of monism, in the Dharma Patafijala 
as well as in other Old Javanese texts, present images or similes illustrating 
the (often paradoxical) relation of the Lord as Absolute with the manifest 
reality that His creation constitutes. The metaphors that are most frequently 


94.  Bhismaparva p. 51.7-28 (ed. and trans. GONDA 1935:67): < yogayukto munir brahma 
nacirenadhigacchati » kadi mankana tika san viku manga yoga, tan kapilon jugar panguh 
Brahmaloka; < kurvann api na lipyate > mon sirar lakas mapravrtti, ndatan karakat ikan hala 
ri Sariranira. Apayan kumva pinakasvabhavanira: < pasyan srnvan spršañ jighran > yadyapin 
mulata juga sira, anrand tuvi, anambuna sarvagandha; < asnan gacchan svapan $vasan » mon 
manan ya, mon lumaku, mon aturu, mon pambokan; « pralapan visrjan grhnan» yadyan 
mojar, maveveh kunan, manalapa kunan; < unmisan nimisann api» yadyapin kumédapa 
kunan, ñuniveh dumalina, ndan kumva tananananira, < naiva kimcit karomiti » tan aku iki 
mapravrtti, tan aku sumiddhaken pavisaya nin sarvendriya. Mankana tah takap san viku, 
tan dadi manaku rin sarvabhavarambha; < na sa lipyati dosena» nahan ta matannyan tan 
kaparatan dosa mala < padmapattram ivambhasa >. 
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encountered in speculative Tattvas are those of fire in wood and butter in 
milk, which already appear in the Upanisads. For instance, the Svetasvatara 
explains that the Lord is present in conscious and unconscious entities like 
fire in wood, butter in milk and oil in sesame seed 7" 


The simile of the fire in wood revolves around the common belief that 
the element fire, which is already present in the wood in a latent form, be- 
comes active and visible only on the occasion of burning. The same concept 
is hinted at in Dharma Patañjala 236.8—11, when the Lord explains the death 
of the body (as a consequence of the destruction of the winds) as a piece of 
wood being completely consumed by fire, so that its accompanying cause 
also ceases to exist; it is also seen in Bhuvanakosa 2.18.°° The simile of fire in 
wood further appears in Vrhaspatitattva Sloka 49 and exegesis,” in Tattva- 
jñana 29,95 in Jñanasiddhanta 25.5,” in Kumdratattva u f. 19r*°° and in the 
hymn to Siva of the Arjunavivaha (10.1, cf. p. 548). In all these five sources 
the analogy is paired with the one of butter in milk. The latter image also fea- 


95. Cf. Svetasvataropanisad 1.13-16ab (quoted and discussed below, p. 549). 

96.  Bhuvanakosa 2.18: “As the fire [which is] in every piece of wood is not perceived be- 
cause of [its] subtlety, so Mahadeva [who is] in every creature is not perceived because of 
[His] subtlety. The reverend Fire is in every piece of wood, but it is not seen because of 
its subtlety; yathd—as the space, so is the Lord Mahadeva in everywhere being provided 
with a body. However, He is not grasped because of His subtlety’ < kasthe kdsthe yatha bah- 
nih süksmatvan nopalabhyate | bhüte bhüte mahadevah suksmatvan nopalabhyate /| 17b 
süksmatvan nopalabhyate ] em. ; süksmatvam upalabhyate Mss. 17d süksmatvàn nopal- 
abhyate] em. ; süksma gno upalabhyate Mss. > san hyan apuy hanerikan kayukayu / ndà- 
tan katon | makanimitta suksmanira/ yatha/ kady angan in akasa/ mankana ta bhatara 
mahadeva, an hana rin sarya mavak | ndatar kapanguh sira | makanimittan suksmanira //. 
97. Quoted below, p. 579. 

98. Cf below, p. 402. 

99. Jñanasiddhanta 25.5: yathà ghrtam payasi vari ca darusu/ ksitam jalam nabha ca 
savargo milah | rajas tamo vrttimana (?) gunàni ca / tathaiva sarvagam ca nopalabhyate // 
(no exegesis is provided). SOEBADIO (1971:240-241), having emended pari in the mss. to 
vari, translates it as ‘juice’ (in the trees); however, the parallel in the Vrhaspatitattva suggests 
that the correct reading is hari, which, according to Sanskrit lexica, means ‘fire’ (‘in wood; 
which is the most natural translation of darusu). The whole verse indeed turns out to be 
a slightly different (and apparently corrupt) version of Vrhaspatitattva 49, which defines 
yogasandhi (cf. below, p. 579). 

100. The text attempts to characterize Sadasiva, previously defined as vyapivyapaka ‘per- 
vasive and pervaded’ (cf. fn. 22, and Arjunavivaha 10.1), as being ‘subtle like the fire that 
is in the "place of fire" (apvan = apvyan, i.e. wood?) and also like [what is] filled with milk 
(i.e. butter? suksma kady angan in apvi aneñ apvan | mvan mibakan in pahan //. 
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tures independently in Jñanasiddhanta 25.1cd,'°' Vrhaspatitattva 14.2 and 
Dharma Patafijala 214.1-3, where it is used to describe the Souls lengthwise 
pervasion of the principles; in Dharma Patafijala 288.14-16 it serves the 
purpose of illustrating the meditative process of prayogasandhi.'?? 

Both similes of fire and wood and butter in milk are found, besides in 
the Svetasvataropanisad, in other Sanskrit sources.'^^ The latter simile only 
is found in Dhyanabindüpanisad 7 and in the Lingapurana, where, just as 
in sloka 49 of the Vrhaspatitattva, it is used to demonstrate the existence of 
the (three) gunas.*® This simile also figures in a small number of early Sid- 
dhàntatantras'^ and is briefly hinted at by Ksemaraja in his commentary on 
Svacchandatantra 9.80, a text that also preserves an attestation of the image 
of fire in wood 

Admittedly, it is difficult to extract the philosophical standpoint lying 
behind the above metaphors, which are liable to have been interpreted by 
commentators in different ways according to their own standpoints. For in- 
stance, one could see in them illustrations of the Sankhya doctrine of satkar- 
yaváda (the pre-existence of the effect in the cause), explaining how every- 
thing that is visible directly emanates from the invisible Lord. Yet, it is pos- 


101. The line characterizes the siddhanta (‘supreme doctrine’) as omnipervasive: ‘it is said 
that that only pervades all, like clarified butter the milk [...] ‘it pervades all that exists, like 
butter pervading sour milk’ tad eva hi sarvam vyapi sarpih ksiravad isyate [...] vyapaka rin 
sarvabhava, padanira kadi miñak vyápaka rin pahan asin |. 

102. Whereas in Tattvajñana 29 the same concept is explained through the image of fire 
in wood; cf. p. 402. 

103. To obtain butter, milk must be churned; cf. below, p. 548. 

104. Such as Mahabharata 3.33.25ab (reporting, as in the Svetasvataropanisad, three sim- 
iles, namely oil in sesame seed, butter in milk and fire in wood); Jayakhyasamhita (4.203), 
describing the Lord's (Visnu’s) all-pervading existence as being unfathomable. 

ios. Cf. Lingapurana 1.70-74: ‘As oil is in the sesame seed or butter resides in milk, so 
the universe follows from tamas, sattva and rajas tile yatha bhavet tailam ghrtam payasi va 
sthitam / tatha tamasi sattve ca rajasy anusrtam jagat //. 

106. Such as the Trayodasasatikakalottara (cf. below, p. 550); Sarvajfiánottara VP 28.7 
(cf. below, 402); it is also referred to by Ramakantha on Kiranatantra VP 2.12cd, describing 
Maya as existing in a potential and (and thus inactive) form as butter exist in a potential 
form in milk. As argued by GOODALL (2006: 97-101) this verse belongs to the series of 20 
describing the Soul vis-à-vis Siva in non-dualistic terms, which has been interpolated from 
the Sütasamhità, a monistic work belonging to the six Samhitàs attributed to the Skanda- 
purana. 

107. Svacchandatantra 10.365: “They abide there, hidden, as fire in wood’ nigüdhas tatra 
tisthanti kasthe vahnir yatha tatha. 
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sible to argue that some kind of monism is implied. For instance, DEUSSEN 
(1897:412), while commenting on Brhaddranyakopanisad 1.4.7, describing 
the Soul concealed in the body as fire in the [fuel] preserving the fire,'^? refers 
to this simile as being ‘typical in the later Vedanta’ of the Brahmasütra, char- 
acterizing Brahman as latent in the phenomenal world. On the other hand, 
the simile of milk and butter is resorted to by the Saiva author Srikantha in 
his Brahmasutrabhasya to 2.1.26 as a way to illustrate the view according to 
which the Lord is the material cause of the universe.'^? 

Apart from those described above, other images—showing clear non- 
dualist nuances—are found in Tuturs. These texts, which are frequently char- 
acterized by a markedly esoteric and gnostic stance, betray influences of early 
non-dualist (and hence, perhaps, non-Saiddhantika) schools 177 One of the 
commonest images is the characterization of the Lord as pervading every- 
thing as the invisible space or a clear sky—a simile that recurs in various 
Old Javanese sources such as the Jñanasiddhanta (15.6, 25.2-3), Bhuvana- 
kosa (1.11, 2.17), San Hyan Kamahayanikan (p. 19 line 28) and in Balinese 
Sanskrit Stutis. A passage of the Jñanasiddhanta presents a variation on the 
theme bearing a monistic flavour: 


He is imperishable and perfect, bodiless and spotless. He is invisible, 
incomparable, similar to a spotless sky. 


Even though He is not provided with limbs, He is nonetheless perfect." He 
has no body and He has no stain. He cannot be perceived by direct percep- 


108. OLIVELLE (1998:47; 493), noting the ambiguity of the term visvambhara, among 
whose meanings are ‘fire, ‘insect’ and ‘scorpion, translates the expression visvambharo và 
visvambharakulaye as ‘or a termite within a termite-hill: 

109. Indeed milk is the material cause of butter, which is obtained through the churning 
of the former substance by an instrument and agent. The transformation of milk into butter 
is defined as parinama, just like the ‘transformation of Brahman into the manifest universe. 
According to Srikantha, who seems to follow a kind of transformationist (and not illusion- 
ist) Vedànta, Siva is to be regarded as both the material and efficient cause of creation. 

110. Cf, eg, GOUDRIAAN’s (1996:28) remarks on a $loka of Balinese Stuti 429 
(GOUDRIAAN and HOOYKAAS 1971:265) that the knower of the Supreme Reality 
(paramarthavit) may abandon the fire-ritual, the doctrinal knowledge, the yogic postures, 
the mudras and the mantras altogether. GouDRIAAN argues, since the verse is arranged as a 
dialogue between the Lord and the Goddess (devi), that it may have been extracted from a 
Sanskrit Tantra belonging to the Vidyapitha and re-contextualized as part of a hymn (which 
is also suggested by a pronoun, sa eva, standing alone in the second half). Examples of such 
kind of cut-and-paste operations abound in Tutur literature (cf. below, p. 395, fn. 20). 

111. From the syntax of the Old Javanese exegesis, presenting the construction nda tapvan 
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tion in the universe as endowed with parts. He cannot be fathomed, yet He 
exists. Indeed He has just a dimly visible form (mayakaramatra); ākāśavat, 
He is—to give a comparison—like a clear and cloudless ky"? 


It may be pointed out that mayakaramatra, besides (or instead of) just dimly 
visible; could be translated as “merely having the appearance of an illusion, 
thereby leaning towards non-dualism. Such a statement finds a counterpart 
in Bhuvanakosa 3.79: 


This universe, the mobile and the immobile, is the entirely illusionary 
appearance [of Siva]. Sivas essence resides in everything; [everything] 
is dissolved into the principle Siva. 


The nature of the whole universe is illusion. The form of the Lord Siva is ev- 
erything which exists. The whole universe, in the end, dissolves into Him 773 


What may well be regarded as a ‘Vedantic’ image, well-known to the Saiva 
commentators from the Subcontinent,"'4 is found in Bhuvanakosa 2.15, where 
the Lord’s pervasion of the beings is compared to the reflection of the moon 
in the water of various pots: 


Yet Mahadeva is pervasive within all wombs like space within pots; 
[knowing that, the yogin] reaches supportless liberation. 


... yayan ‘even though ... nevertheless, it is apparent that here the commentator understood 
the Sanskrit avyayam, which in the $loka obviously means ‘permanent, eternal, as a member 
or corporeal part of an organized body —a meaning that is well-attested in Vedantic works. 
112. Jñanasiddhanta 8, Sloka 5 and commentary: 

avyayam paripurnam ca na šartram nirafijanam | 

anadrsyam anopamam vyomanirmalasannibham 1 
nda tapvan abyaya sira, yayan paripurna. tatan hana sariranira mvan tan hanáfijananira. 
tan dadi sira katona sakala pratyaksa rin rat. tan kavanan sira inupalabdha tuhun 
hana. mayakaramatra, akasavat, kadi lanit nirmala tan pajalada panupadrstanira e hanaü- 
jananira ] em. ; hanajhananira Ed. 
113. Bhuvanakosa 3, śloka 79 and commentary: 

mayamatram idam rüpam jagat sthavarajangamam / 

sivatma bhavate sarve sivatattve và liyate // 

79d $ivatattve và | conj. ; Sivatatvavva Mss. 
ikan jagat kabeh / sthávarajangamavaknya ! maya svabhàávanya! rüpa bhatara Siva sa- 
hananya | ikan rat kabeh | i vakasan lina mare sira |1. 
114. Cf, eg. Ramakantha ad Mrgendra VP 2.12ab, who attributes to the Vedantins the 
image of the Sun reflected in the surface of the water. 
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The leader among yogins knows that the Lord Mahadeva pervades every- 
thing which is provided with a body. Just as the moon, which is one, appears 
to abide [on the surface of water of] different pots, so [He], deviating from 
non-existence, is the final destination of everything. [Being] the epitome of 
superiority over the six classes [of inner stain], he reaches the state release; 
his release is without boundaries. 115 


The metaphor implies non-dualism, for the images of the various moons re- 
flected on the surface of the water have no intrinsic reality, being mere reflec- 
tions of the one moon in the sky. If the images of the moon stand, as it would 
seem, for the individual Souls, it follows that the latter are just manifestations 
of the Supreme Reality." This is implied in the second part of the Stuti of the 
Arjunavivaha, which uses the same metaphor to characterize the ineffable 
presence of the absolute—in His Sadasiva form, i.e. sakalaniskala—within 
all beings: 


The image of the moon is [present] in pots containing water. 

Thus anything that is pure and spotless contains the moon. 

In such a manner you are said to dwell in creation. 

For one who devotes himself to yoga you are in the manifest world.*’” 


This image is of Indic origin. It appears, for instance, in the Amrtabindüpa- 
nisad, a non-dualist Upanisad of Yoga:''? 


The Soul of all beings, situated in each and every being, is only one. 
It is seen as one and as many, just like the moon [reflected] in water.''? 


115. Bhuvanakosa 2 Sloka 15 and commentary: 

tathapi tu mahadevah vyapi sarvesu garbhesu / 

akasam iva kumbhesu vrajan moksam anasrayam (1 

14a tathapi tu] conj.; tathapitva Mss. 14b sarvesu garbhesu] conj.; vyapi 

sarvva garrisu À ; vyapi sarvvagaririsu B sarvvagaririsu C. 
sira san yogisvara vruh rin bhatara mahádeva/ vyapaka ri sarva mavak/ mankana rin 
kumbha makveh inandalan in vulan tungal/ mankana simpan in nora! ulih nin kabeh / 
tankas visesa irikan sadvarga / sira ta mantuk rin kamoksapadan / tar pahinan lapasnira //. 
116. A similar image is found in a pre-Sankara Vedantic work, i.e. Gaudapada’s Gaudapa- 
dakārikā 3.3-7, where it is said that the universal Self is like space (mahakasa), while the 
individual self is like the space within a jar (ghatakasa). 
iig. Arjunavivaha 11.1: Sasivimba hanen ghata mesi bafiu | ndan asin Suci nirmala mesi 
vulan | iva mankana rakva kiten kadadin / rin anambaki yoga kiten sakala //. 
118. Probably composed between ca. the oth and 13th century Ap (cf. Bouy 1994:48). 
119. Amrtabindüpanisad 12: eka eva hi bhütàtma bhite bhüte vyavasthitah | ekada bahu- 
dha caiva drsyate jalacandravat //. 
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An interesting passage presenting the same simile in a way that directly re- 
calls the above-quoted verse of the Arjunavivaha is found in the Nisvasaka- 
rika: 


As the moon is seen in the sky, so it is in the water. 
Thus God is omnipresent, being unseen on account of His subtlety. 
He could be directly seen through yoga, as the moon in water 177 


The fragment, part of a longer passage in which the same simile appears 
three times, refers—just like the Old Javanese Kakavin—to a form of yoga 
through which the adept can perceive the form of the Lord in the manifest 
world, as when one realizes that the moon appearing in the water contained 
in different pots is but a reflection of the one moon in the sky. 
It is difficult to establish whether the above examples 
As the Material might be of relevance to the issue of the material or 
or Instrumental “efficient causality of the Lord with respect to His cre- 
Cause ofthe ` ation—a philosophical problem that is discussed since 
Universe early times in Sanskrit sources. The position of the Dha- 
rma Patanjala with respect to this important distinction 
appears to be represented in a passage featuring a debate between the Lord 
and a materialist opponent concerning the identification of the origin and 
end of the universe, defined as Bhatara Paramakarana or the Summum Bon- 
um (paramartha) by the former, and non-existence (taya) by the latter. As 
an objection to the opponents view the Lord points out that the sentient 
(cetana) is the origin and end of the universe, which rises, exists and dis- 
appears as long as the Soul is aware of the principle of unevolved matter 
(334.20-336.5). The Lord then identifies in unevolved matter what is re- 
garded as non-existence and as unmanifest by the opponent; hence, even if 
no notion or distinctive mark can be attributed to the Summum Bonum, it is 
still not right to call it non-existence, for He is the origin, maintenance and 
end of the universe, and moreover what causes non-existence to exist and 
disappear (336.9-11). This characterization seems to imply that the aware- 
ness of unevolved matter by the Soul is seen as the material cause of creation, 
whereas the Lord is the impeller—or instrumental cause—of it, for “He de- 
sires to create the universe; that is the reason why the Soul becomes aware of 


120. Nisvdsakdrika 31.32-33ab: tatas toye yatha candro drsyaty akasasamsthitah / tadvat 
sarvagato devas suksmatvan nopalabhyate // sa ca yogena drsyeta pratyaksam jalacandravat / 
32b dráyaty ] aisa passive in “ti, m.c. e °samsthitah ] T 127 ;?^samsthitam T 17A. 


DHPAT 
338.2-13 
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the principle of unevolved matter’ (336.18—-19). A clarification of this view is 
found in the remaining part of the debate. The process of origination of the 
universe is outlined as follows: unmanifest > nada > vindu > ardhacandra 
— om > the three-syllables (tryaksara) > the five syllables (paficaksara) > 
the universe.'?' To this the opponent objects that the nada and vindu come 
from the Lord, which amounts to saying that the material cause of the uni- 
verse is not the unmanifest (i.e. unevolved matter) but the Lord Himself. The 
Dharma Patanjala ends with the following passage: 


If it happens that the single entity will be in two entities, what are the two 
entities called? Thus: sentient and insentient. What is the meaning of sen- 
tient? The Lord Supreme Cause. What is the meaning of insentient? Thus: 
the principle of unevolved matter. It is not possible that they constitute a 
single entity. For example: like if midday will be called midnight. "What 
is the reason why it is impossible that the Lord is in this way, as He is able 
to conjure up at the whole universe?’ If the opponent would speak thus, [I 
would reply:] If it would be so, the Lord is one who experiences suffering. 
‘Let there be the suffering of the Lord If the opponent would speak thus, 
[I would reply:] Then, this whole universe is without form. "What does it 
matter if we call into question the very fact that the universe has a form?’ 
If the opponent would speak thus, [I would reply]: How come that the uni- 
verse, which [according to you] does not have a form, is seen by you? For it 
is indeed directly perceptible. As soon as the universe does not have a form, 
it is the final dissolution [...] required by the wish of the Lord. 


This debate, worded in a typically Sastric style, adumbrates the philosoph- 
ical distinction between material and efficient cause through an extended 
metaphor: a single entity (dharma), i.e. the universe, is defined as being 
made out of two entities, i.e. the Lord and unevolved matter, called respec- 
tively sentient and insentient; the two cannot be confused (i.e. what is the 
material cause should not be confused with the instrumental cause), for oth- 
erwise one would be making a gross mistake, as if confusing midday with 


121. Whereas the tryaksaras can be easily identified with the three phonemes/graphemes 
constituting the OM, viz. A U MA, the paficaksaras can be interpreted in various way, viz. as 
denoting either A U MA plus ardhacandra and bindu (represented by a special graphic sign in 
relevant writing systems), or the five syllables of the sequence NA-MA-SI-VA-YA Or SA-BA-TA- 
A-I (where each syllable represents the initial of one of the Paficabrahmas; cf. p. 429). Ac- 
cording to the Bhuvanasanksepa (Sloka 6-7 and commentary thereon), the paficaksaras in- 
deed originate from the Paficabrahmas (whereas for Ganapatitattva par. 1-4 the five deities 
are Brahma, Visnu, Rudra, Siva and Sadasiva). 
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midnight. The opponent counters by denying the idea that the (insentient) 
universe is the object of the will of the (sentient) Lord, to which it is replied 
that this state of affairs would entail as a corollary the presence of the Lord 
in the cycle of existence; this in turn would imply that the Lord as a material 
cause of the universe also is directly involved with and within it—an idea 
that goes against the Saiddhantika dogma characterizing the highest Siva as 
a deus otiosus. Therefore, everything that is visible, as well as its arising, exis- 
tence and dissolution must go back to the wish of the Lord, who acts through 
the Soul in creating the universe out of unevolved matter. 

The above account agrees with the Saiddhantika view regarding the Lord 
as the efficient but not material cause of the universe, but it differs from 
it insofar as the latter system identifies the material cause in Maya—and 
not in unevolved matter. According to the Sañkhya, unevolved matter is 
both the material and efficient cause.!22 The view of the Dharma Patañja- 
la, standing midway between the two extremes, may be traced to Pašupata 
Saivism, for the ontology of that system did not feature Maya. The Paficar- 
thabhasya on sutra 5.47 indeed identifies in the Lord the cause and impeller 
of the Universe, criticizing the views that attribute that role to unevolved 
matter or Spirit (purusa). The above-quoted passages of the Dharma Patan- 
jala thus may be regarded as doctrinal ‘fossils’ that have survived within a 
Saiddhantika framework, where Maya was already enumerated among the 
principles of the universe and assumed a fundamental role in matters of on- 
tology, metaphysics and soteriology. 

An altogether different standpoint appears to be upheld in $loka 12 of 
the Vrhaspatitattva (cf. above, p. 355), where the Lord in His Sadasiva as- 
pect is defined as the utpadako ‘creator, ‘generator’ (i.e. material cause?) and 
not the na sddhakah ‘realizator’ or ‘finisher, ‘accomplisher’ (i.e. instrumental 
cause?) of the universe, and as being constantly intent upon its maintenance 
(anugrahakapara).**> Such a standpoint recalls that of the transformationist 
Vedanta, according to which the Lord is the material cause of the universe. 

As we have seen above, the Dharma Patafijala characterizes the rela- 


122. That principle is indeed self-moving, without the need of positing an impeller or pri- 
mary cause, i.e. God. Cf. the lengthy critique of contrary views exposed in the Yuktidi- 
pika, discussed by CHEMPARATHY (1965). The Sañkhya view goes against the Saiva tenet 
of causal efficiency, which posits that an insentient product must perforce have a sentient 
cause (cf. below, pp. 573, 575 and 584). 

123. For the interpretation of the word anugraha as “maintenance (as the Pasupata did) 
instead of ‘favour’ or ‘grace’ (as the Saiddhantika did), cf. above, p. 356 fn. 30. 


390 111 DOCTRINE 


tionship between the Lord and His creation through the metaphors of fire 
in wood and butter in milk only, without mentioning other stock images, 
found in the Bhuvanakosa, Jndnasiddhanta and Arjunavivaha, which imply 
a clearer non-dualism. This, along with the critique of the guru teaching 
monistic/materialistic views in 266.1-268.2, suggests that the text does not 
support monism—though it does not make any sharply-defined statements 
to support a dualistic position or devote a lengthy discussion to the issue ei- 
ther. In any event, the textual evidence makes clear that different currents of 
Saivism subscribing to both positions must have existed in the Archipelago. 

The exact nature of the relationship between the Souls and the Lord is of 
course crucial for clarifying the issue of monism or dualism, and therefore 
also for determining the matrix out of which Old Javanese Saiva sources have 
inherited their doctrinal standpoints. An investigation of this matter will 
form the main subject of the next section. 


The Soul 


CCORDING TO THE MATURE Saivasiddhanta ‘dualist’ theology, the Soul 
(atman) is one of the three distinct entities that ultimately exist—the 
other two being the Lord and Maya, the matrix out of which the material 
universe evolves. This triad finds its standard formulation in the scheme of 
pati (the Lord), pasu (the bound souls) and pasa (the bond)" The individual 
souls? are distinct from the Lord because, if the Sivahood (sivatva) of the 
latter is beginningless, always untainted, the souls are ab eterno tainted by 
maculation (mala) and may attain Sivahood only at a certain moment in 
time? Thus, the liberated souls are equal but not identical to Siva. They 
remain distinct from Siva but are equal to Him in that they possess—albeit 
in a latent state—His powers: omniscience (or: knowledge of everything) 
and omnipotence (or: agency of all actions). 

If the authors of the Saivasiddhanta posited a fundamental distinction 
to exist between the Soul, Maya and Siva, the exegetes of the esoteric Saiva 
traditions of the Pratyabhijfia, Krama and Trika, as well as most of the sem- 
inal Tantric scriptures devoted to the cult of Sakti or Bhairava, adhered to 


i. It is notable that this terminology is not found in Tuturs and Tattvas, although the 
distinction is already mentioned in the scriptures of the Pasupatas (e.g. Paricarthabhasya 
on Pasupatasitra 1). The three entities are already enumerated as padarthas (‘fundamental 
topics’) in some early Siddhantatantras, but it is only in the post-scriptural Saiva literature 
that their denominations as well as their number become fixed (cf. the informative account 
by GOODALL 2004:139-140, fn. 6). Note that the followers of the Classical Yoga system also 
accepted three distinct realities comparable to those accepted by the Saivas, namely Nature 
(prakrti, thus ontologically lower than Maya), Spirit (purusa) and the Lord (isvara). 


2. In fact, the Saivasiddhanta admits not only one but a plurality of innumerable indi- 
vidual Souls. 
3. Cf., e.g., Kiranatantra 2.3, which distinguishes the souls, which are ab eterno tainted 


by maculation (anadimalasambandha), from Siva, who is ab eterno free from it (anddi- 
malamukta); cf. also Sadyojyotis ad Svayambhuvasütrasangraha VP 1 (p. 2). 
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monistic positions. They considered entities like the Soul and Maya mere 
manifestations of the one universal consciousness, which is nothing else than 
the Supreme Siva.“ For the non-dualist Saivas the Soul is identical to Siva, 
for He is the only existing Subject and everything is but a direct emanation 
from Him—a real and not an illusory one, contrary to what the Vedantins 
maintain. 

How Old Javanese Tattvas and Tuturs treat this doctrinal point and specif- 
ically how they describe the status of the Soul has not yet been sufficiently 
investigated, and the Dharma Patanjala yields precious new data for docu- 
menting this doctrinal aspect of Saivism in the Archipelago. A better under- 
standing of this issue may, in turn, help us to trace the history of transmission 
of the Saiva religion from the Subcontinent to the Archipelago. 

SOEBADIO (1971:53-54), while noting that the Jñanasi- 

Vis-à-vis ddhanta and other Tuturs known to her uphold the ulti- 

the Lord mate identification of all realities with the Supreme Be- 
ing—who also amounts to the Summum Bonum or lib- 

eration—remarked that in those texts *we do not find a lucidly logical dis- 
cussion on the philosophical implication of these identifications, and that it 
is not sure “whether some difference is still felt between the individual soul 
and the Divine Power, as is explicitly explained in the South Indian Saivasid- 
dhanta concept of Advaita.’ Although I believe that SoEBADIOS statements 
require partial revision, since most of the fundamental Sanskrit Siddhanta- 
tantras were still little known when she was writing, it is certainly true that 
Old Javanese texts do not contain clear-cut and unambiguous statements 
aiming at clarifying the ineffable character of the relation between the Soul 
and the Lord. Their relation is nowhere explained by means of philosophi- 
cal arguments, but rather affirmed as a doctrinal absolute. This appears to 


4. For instance, according to a monist like Abhinavagupta, the Lord manifests Himself 
as the Soul, Maya being a mere contraction (sarikoca) of the universal divine conscious- 
ness: cf. Tantrdloka 9.144b-145a: “The so-called individual Souls (anava) are none other 
than Mahesvara, whose nature is light. He manifests Himself in the form of both sentience 
and insentience [as] an individual body, a knower of the field, a bound soul anavo nama 
naivanyat prakasatma mahesvarah // cidacidrüpatabhast pudgalah ksetravit pasuh /. 

5. SOEBADIO refers to the Sivajfiánabodha of Meyakanta. Noting the general absence 
of rationalizations on monism and dualism of the kind found in South Indian (Tamil) Sai- 
vasiddhànta texts, SoEBADIO concluded that there seems to be a fundamental difference 
between the latter and the sect we call in Indonesia by that name, and that in Indonesia the 
sect is in this respect certainly closer to Vedànta and Sankhya teachings: Cf. below, fn. 8. 
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be the case also in the earliest and non-dialectic Sanskrit Siddhantatantras, 
where the absolute difference or equality between the Soul and Siva is rarely 
formulated in an explicit manner. It may in fact be argued that dualism and 
monism were not yet perceived as issues in the earliest strata of Saiva litera- 
ture from the Subcontinent.® It is in the philosophical works of the exegetes 
of the dualist Saivasiddhanta, beginning with Sadyojyotis, that we find first 
an investigation of ontological matters and the elaboration of a fixed theol- 
ogy enumerating souls, Siva and Maya. Even the later South Indian (Tamil) 
Saivasiddhanta texts, which were referred to by SOEBADIO as examples of 
philosophical clarity, are far from systematic, and often monism is hinted at 
while it is nowhere affirmed in unambiguous terms. 

The majority of Sanskrit Siddhantatantras, irrespective of their dialec- 
tic stance and philosophical awareness, have been regarded as dualis? —the 
only exception being the Sarvajfianottara, an early scripture that upholds a 
remarkably monistic stance;'? but even in that scripture, the sections char- 
acterized by radical non-dualism have been shown by GOODALL (2006:96) 
to be later interpolations from sources influenced by Vedänta "7 The theory 
that there is only one Soul or Self, which has the nature of the Supreme Brah- 
man, was indeed labelled ekatmavada in the Sanskrit sources and criticized 
by the Saiddhantika authors, who attributed it to the Vedantins." Apart 
from the Sarvajfianottara, traces of monism are found in other early Sai- 


6. Cf. above, p. 378 fn. 87. 

7. Some, to my mind slightly exaggerated, remarks downplaying Sadyojyotis' role of 
primacy in terms of philosophical investigation while stressing his closeness to the earlier 
tradition of non-dialectic Siddhantatantras are found in WATSON (2006:76). Contrast FIL- 
LIOZAT 2001, especially pp. 38-39, who has—to my mind, rightly—stressed the important 
role of Sadyojyotis as the first historically known systematizer and polarizer towards a du- 
alist reading of scriptures, such as the Rauravasitrasangraha. 

8. Cf. the remarks by GOODALL (2006:98) in this direction with respect to two impor- 
tant ‘monistic Saivasiddhànta works influenced by Vedanta, such as Meyakantasástra (13th 
century AD) and Tirukkalirruppatiyar (12th century AD). 

9. The categorization of Siddhantatantras into ‘dualist’ (dvaita or bheda), dual-cum- 
non-dual (dvaitadvaita or bhedabheda) or ‘non-dualist’ (advaita or abheda) is indeed largely 
artificial. 

10. Thus according to SANDERSON (1992:291) and GOODALL (2006). 

11. Itis noteworthy that such interpolations must have taken place in South India, for 
they are not found in the (earlier) Nepalese manuscripts. 

12. For indeed, as SANDERSON (1992:307) has noted, it is not before the late 10th century 
that such a monistic standpoint was attributed by Saiddhantika authors to other Saivas, 
namely Abhinavagupta and Ksemaraja. 
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ddhantika scriptures. One such statement, worded in a clearly Vedantic jar- 
gon, is found in the Satikakalajfiána:'? 


Siva should be understood to be omnipresent, devoid of name and form. 
Siva is soul that is pure consciousness; He rests pervading everything.'4 


The impression that the passage refers to a non-dualist, Vedanta-influenced 
standpoint is strengthened by the presence in the same text of a techni- 
cal term (v. 98) that is common in monistic Saiva exegetes while it is only 
rarely encountered in dualist Siddhantatantras, i.e. samarasa (translated by 
GOODALL as ‘having become of the same flavour [as everything else]’), and 
of a reference (v. 95) to the yogin merging into Siva after his death, which 
constitutes a distinguishing Vedantic tenet as opposed to the Saiddhantika 
position.'^ 

I cannot escape the impression, and in this I follow SoEBADIO, that pas- 
sages of Old Javanese Tuturs displaying a non-dualist flavour were also influ- 
enced by a form of Vedanta. The Bhuvanakosa upholds a decidedly monistic 
stance—especially with respect to the status of the Soul vis-à-vis Siva. In 
sloka 1.27ab the Spirit or Soul is identified with the Absolute: puruso vai 
mahabrahmah mahadyutir anopamah, glossed in Old Javanese as "Ihe Holy 
Brahman is the Soul. The number of its rays is outstanding’ san hyan brahma 
atma siratisaya kveh nin tejanira. In 4.6 the Spirit is further characterized as 
follows: 


Shining and utterly void, the (individual) spirit (purusa) is said to be 
the Brahman. Having reached the Supreme, the spirit, unmanifest, 
is said to be the Almighty. 


The spirit is the Lord brahman,’® its form is like the splendour of the Sun. 


13. That is, the hundred-verse recension of the Kalottara. The whole sequence of verses 
91-104 has a close parallel in Uttarasütra of the Nisvasatattvasamhità (5.36-49), which in 
all likelihood was the earlier of the two: cf. GOODALL (2007:162). 

14. Trans. GOODALL (2007:161-162); Satikakalajñana 97: sivah sarvagato jfieyo nàmarü- 
pavivarjitah / cinmátrapuruso jfieyah sivo vyapya vyavasthitah //. 

15. As SANDERSON (1992:284, fn. 16) has pointed out, the dissolution (laya) into the uni- 
versal Soul (paramátman) from which the individual Soul has arisen is criticized by Said- 
dhantika authors, e.g. Narayanakantha ad Mrgendra VP 2.13-14ab. 

16. Itis also possible that the Old Javanese author in his gloss took the neuter term brah- 
man, denoting the impersonal absolute of the Vedantins, to be a manifestation of the per- 
sonal god Brahma. 
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Its voidness is extreme. The masters teach: the spirit dissolves (lina) into the 
Lord Sankara; its form is unmanifest.'7 


The above passages of the Bhuvanakosa are interesting in that they are both 
worded in the jargon of the Vedanta, equating the Brahman with the Spirit 
and describing its final release as a dissolution (lima) into the Lord (Pra- 
bhu, Sankara). Another passage that displays a Vedanta-influenced theism 
has Kumara ask the Lord to enlighten him about the characteristics of the 
Soul—is it one or many? 


[Kumara:] atmanah vayavah bhagah tvaya pürvesu vacakah—The Souls, 
which have been taught to me by the Lord, how great is their number? You 
said that their embodiments are the [bodily] winds.'? My Lord, please in- 
struct me according to the truth! 


The Lord spoke: atmani'? sivariipani—they are the forms of Lord Siva; ane- 
kan te varanane?? —thus are their forms, not one; jyotomayani divyani—light 
always serves as their body; sansarani prthak prthak—they are miserable, 
differing from one another.** 


The view that the individual souls are all forms of Siva implies the existence 
of an identity between those entities, hence it conforms to monism. As was 
already argued by ZIESENISS (1958:109), it is likely that the doctrines found 


17.  Bhuvanakosa 4.6: 

bhàrüpam sünyam atyantam brahma purusa-r ucyate / 

purusah paramam gatvà niskalah prabhur ucyate // 

4.6c purusah paramam gatva | em.; purusa paramangatvam Mss. 
bhatara brahma sira purusa | na | kady angan in ujvala nin aditya rupanira | atyanta śūnya- 
nira | vinarahakan san pandita, san hyan purusa, lina rin bhatara sankara / lvir ira niskala //. 
18. Cf Vrhaspatitattva 35.17-23, where Vrhaspati asks about the characteristics of the 
Soul being in the body, for the difference between mind (citta) and Soul is difficult to grasp. 
The Lord's reply is that His Power of Action (kriydsakti) enters the ahañkara, which (in its 
turn) enters the bodily winds; it is the winds that join the Soul with the body. 
19. Note the aisa neuter of dtman instead of the masculine. 
20. The verse was probably quoted from a Tantra addressed to the Goddess, as suggested 
by the presence of the vocative varanane o you of splendid face’ (which is not glossed in the 
Old Javanese); cf. above, fn. 110. 
21. Bhuvanakosa 8.32-33: < ātmānah vayavah bhagah tvayā pürvesu vacakah» ikan 
atma vinarahakan bhatara ri nhulun/ pira ta kvehnya/ bayu avaknya linta/ pajarakna 
hyan mami təməntəmən | < devováca | atmani Siva rupami » rupa bhatara Siva ika | < anekan 
te varanane» mankana rüpanya tan tungal/ «jyotomayani divyáni» teja pinakavaknya 
nityasa | < sansdrani prthak prthak» sansara ya | mapalenan ta ya //. 
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in the Bhuvanakosa derive from an early Sanskritic tradition of Vedanticized 
non-dualist Saiva currents.22 

The doctrinal standpoint concerning the above point upheld in Old Ja- 
vanese Tattvas is articulated in a more detailed manner than in Tuturs and 
through the use of a different terminology, which suggests its derivation 
from another tradition. If a separation between sentient and insentient, i.e. 
Siva and Maya, is evident in the sources, statements concerning the status of 
the Soul vis-à-vis the Lord are far from unambiguous. For instance, in Dha- 
rma Patañjala 336.2-5, the Soul is defined as an illusory image (mayamaya), 
being a mere denomination (khyati)?? of the Lord Supreme Cause; the Soul 
is also instrumental in creation, for the universe arises following the Soul's 
awareness of unevolved matter (prakrti), and dissolves as soon as that aware- 
ness ceases. Then to Kumara question as to what is the Soul and the origin 
of maculation (mala) the Lord replies as follows: 


As follows I shall teach you: what is designated as Soul is the Lord Summum 
Bonum. That is designated as Siva Paramesvara. He is to be considered as 
the sun. He is like the sun. The sentient is to be considered as His splendor 
when [He is] the sun. The splendor of the sun goes, spreading over the ten 
quarters of the sky. Such is the sentient, for, endowed with the Power of 
Pervasion of the Lord, it fills the whole universe. 


The first statement, i.e. that the Soul is the Lord Summum Bonum, i.e. Siva 
Parame$vara, comes very close to an unambiguous profession of adherence 
to non-duality. The Soul is then characterized as sentient and compared to 
the splendour of the sun, an equation that is often encountered in Tuturs 
when describing the Brahman-Soul and in Tattvas when describing Sadasiva, 


22. This view may be extended to a great part of the Tutur literature tout court. For 
instance, analogous non-dualistic propositions of seemingly Vedantic origin are found in 
Kumaratattva u, where the oneness of the Lord is compared to the oneness of the sun: both 
only appear to be manifold when contained in the eyes of each person (f. 22v); further, be- 
cause Maya makes Him endowed with a body, the Lord at last [becomes] differentiated; 
that can be compared to the sun and the pots. The Maya is like that which makes the pots, 
hundreds, thousands, millions; the Lord is like the sun present inside; the Nature is the wa- 
ter of the pot; the Spirit is the light of the sun bhatara prabheda vakasan, ya ta inupamakan 
aditya mvan ghata, ikan maya akan magave ghata, satus, siyu, sayuta, ikan bhatara kadi 
aditya hanen jro, ikan pradhana [em.; padana ms.] ve nin ghata, ikan purusa chaya nin 
aditya (f. 23). For the occurrence of the same simile in the Bhuvanakosa and other sources, 
cf. above, pp. 385-387). 

23. This form is my conjectural emendation of the nonsensical katti. 
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who pervades the whole universe in the same way as the sun does with its 
rays. The continuation of the above passage, having briefly listed the prin- 
ciples (tattva) out of which the universe is made, adds that all of them are 
‘pervaded by the Soul, and also by the Lord Supreme Cause. That is why 
pervasion is another power of the Lord’ ya binyapakan san hyan atma, as- 
tam bhatara paramakarana ya matannyan vibhuh Sakti bhatara vaneh. The 
apposition of Soul and Lord in pervading the principles might be an allusion 
to the status of the Soul vis-a-vis the Lord; but the sentence is unclear and 
difficult to interpret. The Old Javanese word astam,** which can be trans- 
lated as ‘and also, let alone, even more so, does not express an unambiguous 
relationship of identity between the Soul and the Lord Supreme Cause in 
pervading the principles, for a distinction between the two might still be im- 
plied. The reference to pervasion (vibhuh) as being ‘another power of the 
Lord’ (Sakti bhatara vaneh) probably characterizes the same power that per- 
tains also to the Soul insofar as it is sentient (cetana).?^ 

In Vrhaspatitattva 14.37-43 the Soul is characterized as the principle of 
Siva (Sivatattva) that is tainted by maculation (mala) because of its contact 
with Maya. The result is that 


The sivatattva stops to be omniscient and omnipotent: it is designated as 
Soul, which means sentience that is insensible.*® 


The passage suggests an identity between the sivatattva and the Soul. The 
latter is characterized in terms of a single, universal spin-off of the aspect of 
Siva standing below paramasivatattva and sadásivatattva when it pervades 
Maya, thereby becoming insentient and losing its innate powers. This, again, 
would seem to conform to a non-dualist position. 

According to the Tattvajñana, the principle of Soul (atmikatattva) is iden- 
tified with the Lord in His sadasivatattva rather than sivatattva aspect: 


24. The word is my emendation of asta in the codex, which does not make sense in this 
context. In fact, it is extremely improbable that the sequence asta bhatara paramakarana 
could be interpreted as ‘the Lord by the Eight forms (e.g. Siva astamürti), the Supreme 
Cause, for a ‘gross’ and manifest form of Siva cannot subtly pervade the principles of the 
universe. 

25. A similar point seems to be implied in Vrhaspatitattva 14, which speaks about the 
vibhusakti of the Lord pervading the principles; and in Tattvajfiana 5, referring to their 
pervasion by the Soul (cf. below p. 351). On the pervasion of the principles by the Lord and 
Soul in the Paricarthabhasya, cf. below, p. 426. 

26.  Vrhaspatitattva 14.45-46: mari pveka sivatattva/ sarvajna sarvakaryakarta/ ya ta 
sinanguh atma naranya | cetana lananlanan naranya /. 
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That which is designated as atmikatattva is the Lord saddsivatattva. His 
characteristics are: woven crosswise and lengthwise (ataprota). [...] He 
is designated as atmikatattva. He is the holy atmavisesa. He is the Lord 
Dharma. He pervades the whole universe. He serves as the life of all the 
universe and all the creatures. Thus is His likeness. He is like the holy Sun.? 


The text refers to the atmikatattva, amounting to átmavisesa?? and the Lord 
Dharma, using the same ‘solar’ simile that occurs in Dharma Patafijala with 
respect to both the Soul and the Lord. As in the Dharma Patafijala (214.5- 
10) and in the Vrhaspatitattva (e.g. commentary to Slokas 14, 35, 50), the 
principle of Soul is regarded to be originally pure and sentient just as the 
Lord, and it is only through the obfuscating activity of Maya that it loses its 
connatural powers. 

From the Old Javanese passages quoted above it clearly 

Losing its results that Tattvas uphold the equation Soul = Lord = 

Divine Status sentient. The last element is part of the basic metaphysi- 
cal dichotomy described as a fundamental tenet in both 
Tuturs and Tattvas, namely that between the sentient (cetand) and the in- 
sentient (acetand). Both the Lord and the Soul are sentient, whereas Maya 
is insentient. This seemingly dualistic metaphysic is reminiscent of the San- 
khya dichotomy between a sentient Spirit (purusa) and an insentient nature 
(prakrti). This old view appears to have retained its prominence in texts from 
the Indonesian Archipelago, whereas in the Subcontinent it was superseded 
by a more innovative Saiva cosmological doctrine. 

As we have seen, in Old Javanese Tattvas the Soul possesses the para- 
doxical aspect of being both only sentience and innately powerful, just as 
the Lord, and yet being obfuscated by the influence of Maya. It is only be- 
cause of the intervention of Maya that the Soul becomes individualized, ig- 
norant about its own nature and impotent, thereby degenerating into lower 
and coarser principles. This downward journey towards insentient matter 


27. Tattvajndna 5.1-21: nihan tan sinanguh atmikatattva naranya | bhatara sadasivatat- 
tva kunan laksananira / ütaprota / [...] ndan sira ta sinangah ta atmikatattva naranira | sira 
ta san hyan atmavisesa naranira/ sira ta bhatara dharma naranira/ sira ta humibakin rat 
kabeh / sira ta pinakahuripin rat kabeh sarvajanma kabeh /nahan papadanira kady anganira 
san hyan aditya /. 

28. “The paramount Soul’? A definition of atmavisesa and the Lord Dharma is found in 
Tattvajndna 33.1—5, where both categories are said to be ‘the Soul, without activity, present 
in the Fourth State’ ikan atma tan vyapara hana rin türyapada. 
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ultimately leads the Soul to incarnate in a worldly creature and become a 
slave to the senses and their objects. 

In the Dharma Patañjala the result of the pervasion of the Soul by Maya 
is described as follows: 


The principle of Soul is omniscient and omnipotent; it pervades the prin- 
ciple of Maya. Eventually the power of the Soul disappears, it ceases to be 
omniscient and omnipotent, for maculation is the nature of Maya. Macu- 
lation sticks tightly to the Soul: this is the reason why its nature is being 
ignorant; in reality it is only sentience. 


A similar characterization of the Soul is found in the Old Javanese exegesis 
to Vrhaspatitattva 14: 


The nature of sivatattva is to be woven lengthwise (prota) within Maya. That 
is the reason why it is tainted by maculation. Maculation means the insen- 
tience. As the sivatattva is absolutely crystal clear, immaculate, bright, pure 
and clear, the sentience forms its nature. Then it becomes tainted by the 
insentience, and its powers disappear. Its powers are: omniscience and om- 
nipotence. The sivatattva stops to be omniscient and omnipotent: it is then 
designated as Soul, which means sentience that is insensible.?? 


And in the Tattvajñana: 


This is what the Lord sadasivatattva pervading and being aware of maya- 
tattva is like. Maculation is the nature of mayatattva. That is designated as 
being enveloped in and adhered to by maculation. For that reason, it is as 
if it (the Soul) thinks that the powers of the Lord are vanished in the end. 
But how is that possible? For the Lord sadasivatattva is just like a crystal, He 
cannot be made impure. Indeed it is only His sentience that is adhered to 
by maculation. It is enveloped in and covered by mayatattva, so that at the 
end the sentience is insensible. It stops to be omniscient and it stops to be 


29.  Vrhaspatitattva 14.39—46: ikan sivatattva prota svabhavanya rin maya / ya ta matan- 
yan koparangan mala | mala naran in acetana/ apan ikan sivatattva sadan sphatikavarna | 
nirmala malila aho mahanin/ pinakasvabhàvanyafi cetana | koparangan pva ya de nin a- 
cetana/ hilan ta saktinira | Sakti naranya ikan sarvajfia lavan sarvakarta / mari pveka śiva- 
tattva | sarvajfia sarvakaryakarta / ya ta sinanguh atma naranya/ cetana lananlanan nara- 
nyal. 
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omnipotent, even though in reality the sentience is constituted by sentience 
only.?? 


All three Tattvas agree in characterizing the Soul as having consciousness 
only as its true nature, while being at the same time ignorant in view of the 
fact that this original nature is not realized by the Soul. This view conforms 
to a well-known tenet of Sanskrit Saiddhantika literature. It is summarized 
in a verse of the Sarvajfianottara: 


The Bound Soul is the Soul when not-independent; [though] being sentience 
only, it is defiled by maculation. It is ignorant, experiencing suffering ab 
eterno, of limited knowledge, devoid of sovereignty, inactive.3* 


From the Tattva passages quoted above the Soul appears to have a liminal 
status, standing between sentience and insentience. Rather than by provid- 
ing a rationalization of the paradoxical nature of the Soul, the Old Javanese 
texts explain the union between the Soul and Maya by resorting to similes. 
Two of these, namely the simile of the butter in milk and the fire in wood, 
we have already encountered while illustrating the existence (or pervasion) 
of an invisible entity within a visible one.** Thus, the sentience of the Soul 
being tainted by maculation is described in the Dharma Patanjala (212.25- 
214.4) in terms of a pervasion of the principles of the universe (tattva) by the 
Soul, as if woven crosswise-and-lengthwise (ütaprota). The Soul being wo- 
ven crosswise (uta) within the principles is compared to the (invisible) but- 
ter pervading milk. To illustrate the Soul's being woven lengthwise (prota), a 


3o. Tattvajñana 5.2-21: kadi mankana ta bhatara saddsivatattva an vyápaka cumetane- 
kan mayatattva / mala pva svabhàva nikan mayatattva / ya ta sinanguh koparanga karaka- 
tan mala naranya/ matannyan kadi hilan kahidapanya Sakti bhatara vakasan/ kintu taha / 
apan sphatikopama katan bhatara sadasivatattva tan vanan cinampuran | tuhun cetana nira 
juga karakatan mala/ koparangan sinaput de nikan mayatattva | kavakas tan cetana lana- 
lana | mari sarvajfia mari sarvakaryakarta | tuhun makavak tuturmatra/ juga kan cetana 
vakasan l. 

31. Sarvajfiánottara VP 28.4: pasur dtmasvatantras ca cinmátro maladüsitah / sa mudho 
nityasamsari kiñcijjño nisvaro ’kriyah//. In pada c I read, as in the Nepalese manuscript, 
sa mudho ‘he is ignorant’ instead of sammüdho ‘bewildered, insentient, as in the south- 
ern transmission commented upon by Aghorasiva. Note that the text deviates from the 
Saiddhantika path insofar as it characterizes the Soul as inactive (akriya; cf. also 28.18d, 
defining the purusa as akarta). According to the Siddhanta the Soul is always active (karta), 
whereas both Vedanta and Sankhya characterize the Self (be it Spirit or Brahman) as inac- 
tive. 

32. Cf. above, pp. 381-383 and 401-402. 
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new metaphor is resorted to, namely that of a string that keeps in one row the 
pearls ofa necklace. According to the text (214.5), the atmatattva, pervading 
the principle of Maya, amounts to atma prota. 

Even though the expression atma prota is unique to the Dharma Patan- 
jala, the Vrhaspatitattva (14) also employs the similes of butter in milk and 
the string of pearls to describe the Supreme Siva being woven crosswise- 
and-lengthwise across the principles by way of His vibhusakti. The same 
image is taken up again in 14.38—-40, where uta is defined as the pervasion of 
the body of Maya by the principle of Siva, while prota as becoming individ- 
ualized (manekadesa).? Maculation thus obfuscates the principle of Siva, 
which in origin is crystal-clear like a diamond. 

The Tattvajnana describes the atmikatattva, which is equal to sadasiva- 
tattva, as pervading Maya in a woven crosswise-manner, like fire pervades 
the fire drill; its being woven lengthwise is illustrated through the same im- 
age found in the Vrhaspatitattva, namely a crystal losing its transparency: 


What is designated as atmikatattva is as follows: the Lord sadasivatattva. 
Its characteristic is that of being woven crosswise and lengthwise. Woven 
crosswise is like the fire that is within the fire drill. The fire, when it resides 
within the bamboo-wood, is invisible. In the same way is the Lord sadasi- 
vatattva when He pervades the principle Maya. He is not seen nor known. 
He is pervasive, filling the principle of Maya. Woven lengthwise is like a di- 
amond, pure, shining, penetrated (by light), clear, without obstructions. It 
absorbs the colours. Thus the crystal changes colour, covered by the colours 
that adhere to the principle Maya. It is not seen nor known. It is pervasive, 
filling the principle of Maya. The crystal is covered by the colours that ad- 
here to it (Maya). In case of a separation between the gem and the colours, 
because of that its pure aspect comes back. The colours which adhered to it 
formerly, in the end they are again in its body 27 


33. The verbal form (m)anekadesa is glossed by OJED (464) as ‘to be in one place, move 
in one direction; to fill the whole place; its base, i.e. the substantive ekadesa, is seemingly 
not attested in Old Javanese but occurs in a similar context in Sanskrit Saiva sources; cf., e. g^ 
Kiranatantra VP 2.13: 'Once maculation has been split partial manifestation of conscious- 
ness comes about in the soul malam vidarya cidvyaktir ekadese bhavaty anau (following 
the reading of the Nepalese manuscripts, against commentator Ràmakantha; cf. GOODALL 
1998:238 fn. 235). 

34.  lattvajfiana 5.1-14: nihan tan sinanguh atmikatattva naranya | bhatara sadasivatat- 
tva kunan laksananira / ütaprota | nta naranya kady angan in puy hana rin asayan/ suksma 
juga kan puy hana rin kayu prin | mankana ta bhatara sadásivatattva an vyapaka rin maya- 
tattva | tan katon tan kinavruhan/ sira vibhu humibakin mayatattva/ prota naranya kady 
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The two similes occur also elsewhere in the Tattvajfiana (29 and 30, associ- 
ated with uta and prota respectively), where they serve the purpose of jus- 
tifying the (both visible and invisible) presence of the Lord as Soul within 
human beings.?? 

I have found no Sanskrit sources in which the similes of the fire in wood 
and butter in milk are used in precisely the same context, i.e. referring to the 
pervasion ofthe principles by the Soul. Furthermore, these images appear to 
be uncommon in Siddhantatantras. The closest similarity I have been able to 
find is in the Trayodasasatikakalottara, mentioning the invisible presence of 
the butter within milk,°° and in (an interpolated passage of) the Sarvajnanot- 
tara, where the same example refers to the inextricable connection existing 
between the Soul (atman) and the Bond (pāśa).37 

The image of the string of pearls is also of Sanskritic origin: it appears 
in three commentaries to the Sankhyakarika (17), where it is referred to as 
a view of certain (seemingly purvapaksin) teachers about the pervasion of 
the bodies by the Spirit?? The simile occurs also in two Siddhantatantras, 


angan in manik sphatika | honar | hamayamaya trus alilan tan kavaranan | rakatakna irikan 
varna/ dadi masalin varna ikan manik sinaput de nikan varna rakota rin mayatattva/ tan 
katon tan kinavruhan/ sira vibhu humibakin mayatattva sinaput de nikan varna rakatanya 
jugekan manik | makanimitta pasahakna ikan manik lavan varna/ ndan irika mulih rüpa 
nika hanan | ikan varna rakətanya nüni hana rikavaknya jugeka vəkasan /. 

35. Cf. Tattvajñana 29.4-7: "Ihe Lord indeed is what renders the life of all men possible. 
His characteristics are being woven crosswise and lengthwise. Woven crosswise is like the 
fire that is in the fire drill. Be it either wood of the prin or ampyal variety, it is not perceived, 
its existence is not seen. Its existence is both manifest and unmanifest’ singih bhatara hana 
pinakahurip nin von kabeh / ndan ütaprota laksananira/ uta naranya | kady angan in apuy 
hana rin asayan | prin ampyal kayu / kunan tan kinavruhan / tan katon juga hananya | vyakta 
tan vyakta juga hananya ||; 30.13-14 (said of one within whom the presence of the Lord is 
manifest): ‘Being woven lengthwise is your horizon. Like the light of a gem: its presence 
in one place. In this way is the Lord’ prota kapva panhingananta | kady angan in teja nin 
manik | manekadesa hananya | ndah mankana bhatara/. 

36. Cf. below, p. 550. 

37. Sarvajfiánottara VP 28.7 (ed. and trans. GOODALL 2006:96): ‘On sait que le beurre 
se trouve, non différencié, dans le lait; de méme, l'àme aussi se trouve, non différenciée, en- 
travée par les liens [de l'existence mondaine]’ yatha jnatvavibhagena ghrtam payasi samsthi- 
tam | tathatma pasasamslista avibhagena samsthitah //. 

38. Cf Matharavrtti, where the simile referred to as manisütravat (cf. Vrhaspatitattva 
14) is explained: 'Like a string of pearls. In this case, however many pearls there are in a 
string, it is only one single string that is present in them all. Similarly, is the string-like 
Supreme Soul in the pearl-like bodies only one? manisütravat/ iha rasanayam yavanto 
manayas tesu sarvesu ekam eva sütram pravartate ! evam manibhütesu sariresu kim ekah 
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namely the Nayasütra of the Nisvasatattvasamhità and in the Nisvasakari- 
kā,” as well as in the Lingapurana;“? in all instances it is used in a cosmo- 
logical context that recalls that of the Old Javanese sources as it illustrates 
the invisible pervasion of the universe by Siva. 

Let us resume the journey of the Soul through the lower cosmological 
principles. Having reached the domain of Maya and being enshrouded by 
maculation, the Soul ceases to be a single universal principle and is turned 
into multiple individual entities, provided with an intellect. Whereas the 
other Tattvas stress the role of intellect (buddhi) and the three constituents 
(guna) in fettering the Soul, thus perpetuating the old Sankhya view con- 
cerning the delusion of the spirit by nature, the Dharma Patafijala more 
closely follows the Saiva ontological accounts insofar as it brings to the scene 
the three principles of activation (kala), attachment (raga) and awareness 
(vidya). The three are produced by Maya and hence occur right after that 
principle in the cosmic hierarchy described by the Dharma Patafijala.*' They 
are called shrouds (kaficuka) by the Sanskrit Saiva sources, for they intervene 
at the deepest unmanifest level of the Soul, enshrouding it and, in so doing, 
enabling it to perform the most basic activities of desiring, knowing and act- 
ing in the manifest universe. These same processes, however, alienate the 


sütrabhütah paramātmā (the view of another pürvapaksin is referred to with the example of 
the moon being one and yet appearing as manifold on the water' surface [jalacandravat]; 
cf. above, pp. 385-387); according to the Suvarnasaptati, available through Paramarthas 
(6th century Ap) Chinese translation, a single Spirit pervades the bodies of all the beings like 
a string tying together pearls: whereas the pearls are many, the string is one (cf. TAKAKUSU 
1904:1003); the Bhdsya by Gaudapada (8th century AD) reports the question whether there 
is one Soul governing all bodies, like the string belonging to a line of pearls' (sarvasarire 
dhisthatà manirasanatmakasütravat) or a plurality of them, 'each one governing a single 
body? (pratisariram adhisthatarah). 

39. Cf. Nayasütra 4.146ab: “By that [thread that is Mahadeva] all this [universe] is per- 
vaded, just as pearls on a thread’ tena sarvam idam vyaptam sütre maniganá iva = Nisvása- 
karika 37.11cd, Naradaparivrajakopanisad (SCHRADER 1912:152) and Brahmopanisad 2.4 
(all reading protam instead of vyaptam; in the last two sources the thread corresponds to 
brahman). 

40. Cf. Lingapurdna 2.16.12-13: Some praise that Siva as having the invisible form of 
a thread; that form is the invisible Nature of the Supreme Lord. That through which the 
worlds stand along a thread like a string of pearls, that is to be known as the thread, a form 
of marvelous power sütravyakrtarüpam tam Siyam samsanti kecana | avyakrtam pradha- 
nam hi tad rüpam paramesthinah // lokā yenaiva tisthanti sutre manigand iva / tat sutram iti 
vijfieyam rüpam adbhutavikramam 11. 

41. Cf. Figure 4, p. 426. 
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souls from their divine nature of unlimited freedom, omniscience and om- 
nipotence. This fundamental and defining tenet of Saiva schools, which dis- 
tinguishes them from the earlier Sankhya theology, appears to be unknown 
to both the Vrhaspatitattva and the Tattvajfiana." It is therefore arguable 
that the Dharma Patafijala amalgamates an old view common to the earliest 
Archipelago texts with this specifically Saiva item of doctrine. 

According to the Sanskrit sources, the first principle of the triad, kala- 
tattva, provides the Soul, whose powers have been obliterated, with an in- 
jection of basic energy and connects it in an inextricable way to the sense 
faculties, bringing about fruition of karma. It is therefore of crucial im- 
portance in creating the unity called pudgala, which forms the individual 
psychosomatic being 23 

According to the Dharma Patañjala, kala causes the intervention of the 
principium individuationis. The Soul, ceasing to be a single universal prin- 
ciple, becomes a plurality of individual souls: 


It pervades the level of the principle of activation, and it becomes differentiated 
from its [true] nature. Like the children of the bees that are in the holes [of 
a hive]: thus is the Soul while being differentiated from its [true] nature, 
having as body the principle of activation. 


Even though no mention of kaldtattva is made, the same metaphor of the 
juvenile bees recurs in the Vrhaspatitattva while it describes how the Soul, 
having lost its original powers of omniscience and omnipotence, becomes 
individualized in the principle of Maya: 


The principle of Soul becomes manifold. That is the reason why the princi- 
ple of Maya is densely filled. Like a beehive is tightly arranged, layer upon 
layer, Maya is comparable to a beehive. The Souls are like child-bees. Their 
faces bent downwards (adhomuka) means: they bend down. The souls look 


42. Although it is not altogether unknown in sources from the Archipelago: as I have 
pointed out elsewhere (AcRI 2006:129), the same series of three shrouds is mentioned in 
two Sanskrit hymns from Bali, namely Bhütarájastava/ Yamastava (StSt 133.3) and Sivasta- 
va (StSt 751.11); cf. below, p. 428. 

43. Cf. TORELLA (1998:59-61). 

44. Cf. Matangaparamesvaragama 9.28-29a and Sivasütravimarsini, p. 6: "The function 
of activation is to delimitate the various things by entering into (taking possession of) 
their own natures tatha kalayati svasvarüpávesena tat tad vastu paricchinattiti kalavyaparah 
(TORELLA 1998:67). 
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downwards only; they do not know about the principles that stand above 
them.* 


Similarly the Tattvajnana, while describing the Soul in the sleeping state 
(svapnapada), uses the metaphor of the bees in the beehive, thereby distin- 
guishing the one, universal Holy Soul (san hyan atma) from the individual 
souls (atma): 


But the Holy Soul is one. That [Holy Soul] only becomes differentiated [into 
a plurality of individual souls], more and more coarse. The souls are sepa- 
rated by all the principles, arranged layer upon layer. The characteristic of 
the Holy Soul, being in various quarters, is like a honeycomb of bees. The 
souls are regarded to be the children of the bees, staying in their [own] quar- 
ters. 46 


Appearing in all three Tattvas, the metaphor of Maya filled with souls like a 
hive filled with bees has been borrowed from a common Sanskrit source. It 
is indeed found in two early Siddhantatantras, i.e. the Matangaparamesvara- 
gama (VP 8.65) and the Sarvajfianottara (VP 9.133), and also appears in the 
non-Saiddhantika Brahmayamala (f. 1531.4—5 to 153v.1); in all sources it oc- 
curs in a similar context, namely the description of the bound Soul residing 
in Maya." 

According to the Dharma Patafijala, the second principle in the list of 
shrouds is attachment (raga), which intervenes immediately after activation. 
The text (214.13) simply explains that the Soul pervading the principle of 
attachment ‘desires to be sentient of [the external reality]: (mahyun ta ya 
mafietana). This conforms to the characterization of attachment in Sanskrit 
sources, according to which this principle is the root of all feelings of the 
individual soul. The soul cannot even become sentient without the prior 


45.  Vrhaspatitattva 14.46-50: akveh pvekan atmatattva / ya ta matanyan sasak tan maya- 
tattva | kadyanga nin umah nin tavvan | matap matumpantumpanan | ikan maya yankana 
umah nin tavvan | ikan atma yankan anak nin tavvan | adhomuka tumunkul naranya | mulat 
i sor juga tikan ātmā/ tan vruh irikan tattva i ruhurnya /. 

46.  lattvajfiána 35.15-18: kintu tungal san hyan atma/ ika juga pada maprabheda 
sansaya ganal/ atma mahlat ikan sarvatattva/ an matumpantumpanan/ kadi tala nin 
tavvan laksana san hyan atma | hana rin sapadapada | atma ya ta inaranan hanak nin tavon / 
umunguh irikan pada /. 

47. A detailed comparison between the Old Javanese passages quoted above and rele- 
vant Sanskrit sources, like Brhaspati’s Sivatanu and the Matangaparamesvaragama, may be 
found in ACRI 2011. 
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desire of being so. Attachment is, therefore, not to be confused with the 
‘lower’ feeling of craving for the objects of senses but as a subtle psychic force 
intervening at a much deeper level of the subject (cf. ToRELLA 1998:63-65). 

The last of the shrouds listed in the Dharma Patafijala is awareness (or 
“knowledge, vidya). It is explained as follows: 


It (the Soul) pervades the principle of awareness: finally it perceives the ex- 
ternal reality, for the principles of awareness serves as a light for it. That is 
the reason why it perceives the external reality. What is the external reality 
that is perceived by it? It is the principle of unevolved matter. 


The Dharma Patafijala's definition of awareness conforms to the one com- 
monly found in Siddhantatantras, according to which this principle enables 
the subject to perceive the objects of senses. Awareness constitutes a link 
between the subject and the material world. It is not a perfect knowledge, 
through which the adept would recognize His own powerful state and thus 
immediately attain Sivahood, but an imperfect one that merely enables the 
subject to experience the external world. As such, it appears to function as 
a higher duplicate of the principle of intellect (buddhi), which, however, is 
fundamentally insentient, being merely a mirror for the sentient activity of 
the Spirit.*° 

Since neither the Tattvajfiana nor the Vrhaspatitattva know about the 
three shrouds, they only describe the obfuscation of the Soul by Maya and 
its products. The Vrhaspatitattva describes this process as follows: 


Maya means the heavy mind, for the Powers of the Spirit are covered by 
it What are the Powers? Omniscience and omnipotence. The powers of 


48. Cf., eg, Kiranatantra VP 1.16d (vidyakhyapitagocarah); Svayambhuvasitrasangraha 
VP 1.10b (vidyadarsitagocarah). 

49. For the Soul, precisely because of the activity of maculation and the shrouds, is kiñ- 
cijjfia ‘knowing imperfectly’: cf. Vrhaspatitattva 50, according to which the nature of man 
is kificidjfiana i.e. having little knowledge (akadik panavruhnya). For the characterization 
of the individual Soul as kiñcijjña in Sanskrit Saiva sources, cf. Nisvasaguhya 7.172; Kirana 
VP 1.19; Sarvajfianottara VP 28.4; Parakhyatantra 1.92. 

50. As pointed out by ToRELLA (1998:56-57), the status of vidya as a double of buddhi 
was perceived as problematic by the Saiva sources, which try to anticipate the opponent's 
potential objections. In fact buddhi already had an ambivalent position in Sankhya philos- 
ophy, standing at a high level in the cosmological hierarchy and functioning as the primary 
locus of knowledge, and yet being an insentient product of nature. For Old Javanese pas- 
sages reflecting this situation, cf. below, pp. 437-438. 
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the Spirit disappear as He pervades Maya. In the end it stays in the prin- 
ciple Maya. The principle of Maya, however, is clear. The offspring of the 
principle of Maya, namely the principle of nature, that is the coarse part of 
the principle of Maya. It is its manifestation that causes the unconscious- 
ness of the Soul. Since it is unconscious because of the principle of nature, 
that is the reason why Spirit (purusa) is the name of the Soul (atma). [pu- 
rusa is to be analyzed as:] puru sete. puru means: palace. The palace of the 
Soul is the principle of nature. sete means that the Soul sleeps (here 31 This 
is why the Soul is Spirit. That is considered as experiencing. Its name is 
cetanasansara.>* 


The passage seems to try to accommodate the Sankhya and Saiva views of 
the Soul. The spirit, which is regarded by Sankhya as the highest principle, 
maintains a subaltern position in the Saiva system, located at a lower onto- 
logical level; in the Saiva system of the Vrhaspatitattva it came to represent 
the Soul when enshrouded by Maya, and then the principle of nature. 

The text mentions the principles occurring immediately after Maya and 
nature (pradhdnatattva) in the cosmic hierarchy, namely the three constitu- 
ents (guna) and buddhi or citta, as being the primary factors responsible for 
the fettering of the Soul to a body. Sloka 22a of the Vrhaspatitattva defines 
the mind as being obscured by the three constituents (trigunamüdhakaf cit- 
tam); these amount to having maculation (malatva) and result in being born 
as a human being.” 

According to the Tattvajfiana (10), the incarnation of the Soul into vari- 


51. The semantic analysis of purusa given in the Old Javanese portion of the text recalls a 
cliché found in several Sanskrit sources, the earliest of which is perhaps Satapathabrahmana 
(13.6.2, puri Sete); for Saiva sources, cf. Lingapurana 1.70.103 (puryàm sete) and Tattvatra- 
yanirnayavivrti 3.5. 

52.  Vrhaspatitattva 50.34-43: maya vih naran in manah abvat | apan sinahabanya Sakti 
nin san purusa / aparan Sakti naranya | sarvajna sarvakaryakartà | hilan pva Sakti san pu- 
rusa | apan vyàpaka rin maya | ya ta pananar in máyatattva ri vakasan / kintu malilan ikan 
máyátattva naranya | anak nin mayatattva/ ya tika pradhdnatattva naranya/ ganal nin 
mayatattva /vyaktinya ya vih gumave lupa nin san purusa/ apan malupa de nin pradha- 
natattva/ matanyan purusa naran in atma/ puru Zeie / puru naran iñ kadatvan | kadatvan 
in atma tekan pradhdnatattva/ ikanan sete matura tekan ātmā/ ya ta matanyan purusa 
tekan atma | yateka sinanguh ta manhidap | cetanasansara naranika /. 

53. The whole verse 22 is very corrupt: trigunamüdhakafi cittam sunádi sandhakayaka | 
tvayakasmatva malatva samestam manusam phalam //; only part of its content is made clear 
by the Old Javanese commentary. For a different definition of maculation as insentience, 
cf. Vrhaspatitattva 14.40: mala naran in acetana. 
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ous kinds of human beings is due to the three constituents, which stick tightly 
to the mind (rumakat irikan citta). The important role of citta as the place 
where both the fettering of the Soul and its freedom from maculation take 
place is also mentioned in the Dharma Patanjala. There, in reply to Ku- 
maras question as to why a master (pandita) is still entrapped in the cycle 
of existence, the Lord defines maculation as 


something that adheres to the Soul. That is what does not disappear at once, 
for the mind is inextricably intertwined with the Soul. That ends up in tightly 
covering the omniscience of the Soul. 


Although a positive definition of maculation—in spite of this concept be- 
ing mentioned several times—is found nowhere in the text, on account of 
the above-quoted passages of similar contents in Tattvas it is arguable that 
what linked the mind to the Soul were precisely the three constituents. That 
the motif was widely attested in Saiva circles in ancient Java is suggested 
by the fact that it also occurs in Tuturs. According to the Jfidnasiddhanta 
(chapter 19), the freedom of the mind from the state of having maculation 
(malinatvacittamoksa) is conceived to be the Spotless Siva ($loka 5cd).5^ In 
the Old Javanese commentary the state of having maculation is defined as 
the spirit being fettered by the three constituents’ (malinatva naranya pa- 
pasahnira mvan triguna).^ In a number of Tuturs we come across the term 
trimala ‘threefold maculation; which is explained as the three constituents; 


54. This Sloka has a parallel in Ganapatitattva 43 and Kiranatantra VP 1.23, which con- 
tains the verse in its complete form only in the South Indian manuscripts (the second 
half-verse is missing in the Nepalese recension and not commented upon by Ramakantha; 
cf. ACRI 2006:119-120). 

55.  Thissentence is problematic as the word papasah- does not make sense in the context 
if derived from the base sah ‘depart, be separated, come loose’ (papasah = to be separated, 
split, be broken; cf. OJED 1592); mvan (and, also’) is problematic too, for we would expect 
lavar (with, by’). I suggest that mvan here may have the same function of lavan, and that pa- 
pasah may derive either from saha “together with; usually followed by lavan (OJED 1593) or, 
perhaps more likely, from pasa ‘snare, bond: kapdsa, pinasa ‘to bind’ (OJED 1309). In both 
cases one has to assume a corruption (from the unfamiliar to the familiar). Two occurrences 
of the form papasah (mapasah; pamapasaha) in passages of similar context (i.e. about the 
maculation of the Soul and its union/separation with nature) are attested in Kumaratattva 11 
f. 25; however, since one instance could be translated as ‘separated from (tan pamapasaha 
... lavan) and the other as ‘the being ensnared' (mapasah), no certain conclusion can be 
drawn. 

56. Cf., e.g., Tutur Cadhu Sakti, f. 48r = Rosi Sasana, f. ov = Vratisásana 27.4—5: ‘do not be 
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but mala as such is unknown in important texts such as the Bhuvanakosa, 
Bhuvanasanksepa and Mahajñana. 

It has been observed that the earliest of the Siddhantatantras did not 
know about mala either, and that this concept therefore could be regarded as 
a doctrinalinnovation.? In the earlier tradition the role of impurity was cov- 
ered either by synonyms? or by different items altogether, such as the three 
constituents and their derivates (buddhi, ahankara and the senses)? It is 
possible to see in this view a clear element of continuity with the earlier San- 
khya tradition, according to which the fettering of Spirit is to be attributed to 
its mistaken self-identification with the products of nature, namely the three 
constituents and the lower psychic and physical organs of man. Insofar as 
they mostly adhere to this doctrinal picture, Saiva sources from the Archipel- 
ago document an ‘intermediate’ phase of Saivism in which mala was known 
but did not yet assume a role of prominence as a separate and innate entity.°° 


tainted by the threefold maculation: sattva, rajas, tamas’ ayva kalipyan denin trimala, satva, 
rajah, tamah; Kumaratattva u f. 23v, mentioned along with pradhana, sadvarga, triguna. 
Other instances are found in Sutasoma 22.1 and 145.3 (along with sadripu), and in 146.3. 
As I have observed previously (ACRI 2006:130), given the silence of the sources on this 
point of doctrine, it is most unlikely that the term trimala in Old Javanese sources refer to 
the classical division of maculation, formulated in relatively late (i.e. post 8-oth century) 
Saiva Sanskrit sources, into ànava, karma and máyiya. 

57. GOODALL etal. (2009:315) have argued that what might possibly be the earliest attes- 
tation of mala (in the meaning of an innate impurity removed by Saiva initiation) is found 
in the Svayambhuvasitrasangraha, whereas any reference to the term is absent from earlier 
Tantras, such as the Nisvasatattvasamhità and the Rauravasütrasangraha. The term and the 
doctrine revolving around it become of primary importance in the works of Sadyojyotis as 
well as in the dialectic Siddhantatantras. 

58. As noted by SANDERSON (1992:285-286; 2003-04:430-431), various terms, such as 
tamas, could stand for mala. 

59. I have found evidence of this in the following sources: Nayasütra (1.98cd-99, with 
lacunae but clearly echoed in Svacchandatantra 11.103) of the Nisvasatattvasamhità, char- 
acterizing the spirit as bound by the three constituents (purusas trigunair baddhah) and 
also by buddhi, ahañkara, tanmatras, indriyas and bhütas; the Sarvajfiánottara (VP 28.11- 
18), describing the spirits bonds (pasa) as consisting in the three constituents and their 
derivates (tanmatras, indriyas and bhütas), and mala as consisting in dharma and adharma; 
the Kiranatantra (VP 1.17)—where it survives besides this texts developed and ‘orthodox’ 
understanding of mala—characterizing the souls bound by nature, consisting in the three 
constituents, through the souls connection with the instruments of sense and action begin- 
ning with intellect (buddhyadikarananikasambandhat; cf. GOODALL 1998:202, fn. 130). 

60. Even though the Dharma Patafijala is aware of sahajamala ‘innate maculation' 
(320.3) and mentions mala several times, the text constantly falls back on the Sankhya 
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At Having presented the treatment by Old Javanese Tattvas 

Liberation and Tuturs of the aetiology of the Soul, I now take up 

the ideas figuring in the above sources about its ultimate 

destiny, and in particular its relationship with the Lord from the point of 

view of soteriology. What is, then, the status of the Soul when it is released 
from the cycle of rebirth? 


The Saivasiddhanta regards the Soul as being equal to Siva in that it in- 
nately possesses His powers of omniscience and omnipotence. The Soul 
merely does not realize its true nature, being tainted by innate maculation. 
Once it has realized its Siva-like nature, at liberation after the death of the 
gross body, the Lord’s powers become fully manifested (abhivyakti). The 
Soul thus becomes a Siva. This against the earlier schools of the Saiva Ati- 
marga, according to which the individual Soul at liberation becomes similar 
to (or conjoined with) Siva by virtue of a transference of His Powers into it. 

Theistic Brahmanical schools, including the Saivas themselves, embraced 
different views on the status of the Soul vis-a-vis the Lord after it has ob- 
tained release from the cycle of rebirth. Sanskrit sources contain specific 
technical terms defining the allegiance to one or the other particular view 
of liberation, be it salokya ‘community of abode, sdmipya ‘contiguity’ or 
sárüpya ‘community of form: The position of the Siddhanta is referred to 
as Sivasamata/sivasamya and sivatulyatva ‘equality (i.e. similarity) with Siva’ 
or sometimes as Sivasdyujya ‘intimate union with Siva 


paradigm to explain the fettering of the Soul. 

61. For passages testifying to the doctrine of manifestation (vyakti or abhivyakti) in rela- 
tively early Saiva sources, cf. Matangaparamesvaragama VP 4.59; Mrgendra VP 5.1cd; Sad- 
yojyotis ad Svayambhuvasütrasangraha VP 2, Tattvasangraha 55, Paramoksanirdsakarika 
7. Cf. also below, fn. 67 and 68. 

62. This theory is referred to as sankranti ‘transference’ in the case of the Pasupatas, ut- 
patti ‘arising’ for the Mahavratas and samdvesa ‘possession for the Kapalikas. For a dis- 
cussion of the occurrences of these terms in Saiddhantika sources, cf. WATSON (2006:122); 
SANDERSON (2006a:180-181); GOODALL (1998:xxii); BRUNNER (1986:518-519). 

63. Cf., e.g., Tantraloka 8.313 (quoted from Brhaspati’s Sivatanu); Matangaparamesva- 
ragama VP 5.63-67 and Paramoksanirasakarikdavrtti 3.2.6. Various passages where these 
grades of liberation are referred to are mentioned by GOODALL (1998:xxxvii-xxxix, fn. 85). 
64. The concept of sáyujya appears to have been inherited from the Atimarga, for it is 
already encountered in Pasupatasitra 5.33 (rudrasdyujya) and Ratnatika ad Ganakarika 
1.6ab (sivasdyujya), and further attested throughout the corpus of the Siddhanta, e.g. in Nis- 
vasatattvasamhita (Mukhasütra) 4.86 (rudrasayojyatàm), Svayambhuvasütrasangraha VP 
1.18cd, Sarvajfiánottara VP 10.2 (in the last two sources defined as the fruit of initiation), 
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The view that the Soul when liberated becomes like Siva (i.e. shares His 
characteristics) is already found in one of the earliest Saiddhantika scrip- 
tures, the Mukhasütra of the Nisvasatattvasamhità, and in other seminal 
scriptures such as the Sarvajfdanottara,® the Kiranatantra®’ and the Parakh- 
yatantra.$* Beyond such scriptures, attestations of this doctrine are found in 
works of the Saiva exegetes, such as Sadyojyotis® and Ramakantha.”° Traces 
of this view, attributed to the purvapaksin, appear to be preserved also in the 
sources of non-Saiva traditions." 


The Saiddhàntika dogma regarding the manifestation of the Lord's qual- 
ities is adhered to by the Dharma Patafijala. Indeed the text comprises the 
only attestations known to me in Old Javanese literature ofthe Sanskrit word 
abhivyakta,’* ‘manifestation —with reference to the manifestation of the pow- 


etc. It is also found in the works of Sadyojyotis, e.g. commentary ad Svayambhuva (4.5a) 
and in Moksakdrika 89. The term implies an intimate union but has a wider spectrum, 
conveying also identification or even absorption; FILLIOZAT (2001:46) translates it as ‘unity 
with Siva’ 

65. Cf. 4.72-74 (Sivavat); cf. also Uttarasütra 5.4. 

66. Cf. Sarvajfianottara VP 7ab (sivasama). 

67.  Acdlassical formulation illustrating both concepts of manifestation (vyakti) and equal- 
ity with Siva (Sivatva) is found in Kiranatantra 1.21cd-22 (triggered by initiation). 

68. Cf. Parakhyatantra 15.64 (both abhivyakti and sivatva). 

69. Cf. Tattvasangraha 41 (sivasamata or similarity with Siva); moksakarika 93 (Sivatu- 
lya); Paramoksanirdsakarika 7 and 32 (abhivyakti resulting in sivasamata). 

70. Cf. Tattvatrayanirnayavrtti 4ab: according to the Saivasiddhanta ‘liberation consists 
in being equal to Siva (sivasamatvam eva), and not in being merged in Him (na tu tallayah). 
Thus, the author Ramakantha does not accept the position that there is only one Soul (at- 
maikyasya) but rather infinite souls and infinite muktasivas (however, for the attestation of 
the former position of dissolution into Siva, cf. Satikakalajnana and the Nisvasa’s Uttarasii- 
tra, referred to above, p. 394). 

71. Such as in Yogasastravivarana ad Yogasütra 4.33 (arguably referring to the views of, 
respectively, the Pasupatas and the followers of the Siddhanta): ‘For some isolation is union 
with the Lord, and for others it is the attainment of the attribute of being equal to the Lord in 
the matter of omniscience and so forth kesdmcit sarvajnatvadisvaratulyadharmatvapraptih 
kaivalyam iti, where adi ‘and so forth’ may stand for omnipotence (sarvakartrtva) and other 
divine qualities attributed to Siva; al-Bīrūn?s India (chapter 7, p. 64) reports a view of the 
‘Hindus’ that the liberated one is equal to God (with the exception that He is liberated ab 
eterno) and endowed with knowledge (cf. PINEs and GELBLUM 1989:266 and 303). 

72. As kabhibyakta and kabhibyaktan. The latter is obtained by adding to the Sanskrit 
base abhivyakta the Old Javanese circumfix ka-...-an, which in the present instance seems 
to indicate the place where the action or state indicated by the base takes place (cf. ZOET- 
MULDER 1983:75). 
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ers of the Lord in the realized yogin (san siddha).? The first occurrence of 
the term, in 286.18, is found in the Lord’s reply to an opponent who, com- 
paring the Lord with non-existence on account of the fact that His powers 
are not given to a master, asks what in that case might be the origin of the 
powers of a realized yogin. The Lord remarks that the leader among yogins 
who has already attained perfection is the visible form of the powers of the 
Lord (katonan i Sakti bhatara). It is not the case that He gives His Powers to 
the master,”* for the origin of the Powers of a realized one already lies within 
his body, albeit in a latent form. Kumara, in asking why the powers are in the 
end”? made visible (kabhibyakta) in the realized one, reveals his adherence 
to the Saiddhantika theory of manifestation. 

To the Lord's remark that the powers of a realized one are ultimately the 
same as the powers of the Lord, Kumara objects in 288.10 that, if so, one can 
say that the Lord is in the cycle of rebirths. As it is formulated, the statement 
would seem to imply that the author was starting from the premise that there 
is a factual identification between the (Soul of the) realized one and the Lord, 
and hence he had to address an objection that could rightfully arise in the 
mind of his readers. What is philosophically problematic here is that, as 
we have seen above (pp. 365-367), it is not possible for the Supreme Lord 
to experience the cycle of existence like an ordinary incarnated being. The 
Lord's reply dispels Kumara’s doubt: 


The reason why it is so is that the absorption of the yogin is perfect, for the 
Lord is made manifest (kabhibyaktan) in an incarnated creature. It will be 
obtained by the yogin if he knows about the prayogasandhi. 


The ineffable nature of such a manifestation of Siva’s qualities in the yo- 
gin who masters prayogasandhi’°—which occurs through the grace or "love 
(asih) ofthe Lord toward him’? —is illustrated by way of the usual example of 


73. GOODALL (2004:404, fn. 907) notes that the use of the term siddha in similar contexts 
in Siddhantatantras is probably non-Saiddhantika as it is usually associated with Atimarga 
(i.e. Pasupatas, Kalamukha or Kapalika) views of liberation (cf. also GOODALL 1998:220- 
221, fn. 186). 

74. This statement appears to be a critique of the theory of gunasankranti or transfer of 
the divine supernatural qualities adhered to by the Pasupatas; cf. above, fn. 62. 

75. The Old Javanese vakasan ‘in the end’ here probably refers to the yogin's time of death. 
76. On prayogasandhi, cf. below, pp. 546-550. 

77. Cf. Dharma Patanjala 286.19-22 and 288.4-8. On this point the Dharma Patanjala 
is in agreement with the Sanskrit Saiddhantika sources, which attribute a primary role to 
God’s grace in the process of liberation. 
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fire and butter existing in a latent state within, respectively, wood and milk. 
The text explains that fire which is in the wood brings forth its body on the 
occasion of burning. Likewise, the butter is not produced if it is not churned; 
for, even though it is a material substance, it is not produced without work. 
The result is the meeting of the Lord Supreme Cause by the yogin through 
prayogasandhi. 

So far the Dharma Patanjala seems to agree with the Saiddhantika the- 
ory of manifestation. But it disagrees with the standpoint ofthe Siddhanta as 
to the nature ofthe relationship between the liberated Soul and Siva. The text 
maintains a more markedly monistic stance insofar as it speaks about iden- 
tity or sdtmya, i.e. oneness or identity of nature (literally “having the same 
Self’) with the Lord, rather than similarity or intimate union (sivatulyatva or 
sivasàmya)."* 

In the Dharma Patañjala, to Kumara’s question as to why a master (pan- 
dita) does not become one in nature (sátmaka)?? with the Lord at once, Siva 
replies that it is because of the existence of maculation, that enshroud the 
original omniscience of the Soul, and concludes: 


Ifthat (i.e. maculation) disappears, it is certain that the leader among yogins 
will be one in nature with the Lord. 


According to this passage, the removal of maculation automatically entails 
the immediate revelation of the Soul’s innate identity with Siva (rather than 
the union with Him). A second instance of the term satmaka is attested 
in the question of Kumara about how the yogin should practice absorption 
(samadhi) ‘in order to be[come] one with the Lord’ (an satmaka ri bhatara). 
Siva replies that the state of supernatural prowess of the Lord (kasiddhyan 


78. The former view is not shared by the dualist Saiddhantikas but upheld by Umapati, an 
exponent of non-dualist Tamil Saivasiddhanta, in his Pauskarabhásya; although still adher- 
ing to the doctrine of abhivyakti, He maintains that the ultimate conclusion (paramasid- 
dhanta) concerning liberation is identity with Siva (sivatadátmya) as opposed to equality 
with Siva (Sivasamya). In doing so he refers to the scriptural authority of the Sütasamhità, 
and in particular to the (interpolated) monistic passage in the Sarvajfianottara (GOODALL 
2006:101). 

79. It is clear from the context that the occurrences of satmdja in the text are to be re- 
garded as corruptions (or rather Javanifications?) of a Sanskrit loanword, and correspond 
in meaning to the Sanskrit satmaka (cf. above, p. 78). For a similar case of Javanification, 
compare the form sayodya, corresponding to sayujya (cf. below, p. 414). 


DHPAT 
212.3—3 


414 II DOCTRINE 


bhatara) can be met by the yogin through his continuous practice of ab- 
sorption, which brings about isolation of the mind in the Soul as well as its 
adherence to (the thought of) the Lord (rumakat ri bhatara). 

The view that the liberation of a master (pandita) consists in unity of 
nature with the Lord (satmaka lavan bhatara) is attested, besides in the Dha- 
rma Patañjala, also in a passage of the Vrhaspatitattva: 


He of Four Powers who possesses right knowledge is deemed to be the 
most excellent master. Having attained the plain of release, he never 
again enters the [cycle of] being. 


Hein whom the Right Knowledge abides, he is the most excellent one, for he 
obtains release. He is not born again. The Four Powers abide in Him. That 
is designated as the attainment of the end of incarnation. He returns to the 
plain of Siva. His sentience is one in nature with the Lord.8° 


The passage implies that the Soul, which is fundamentally sentient (cetana), 
Teturns to its original state of Siva (and not, as the orthodox Siddhanta 
would have it, a Siva-like state). 

The characterization of liberation as the return (ulih)?! of the Soul to an 
original status or abode is also encountered in the Tattvajfiana. The very last 
sentence of the work refers to this concept and defines liberation as sayodya 
(= sayujya)* with the Lord: 


80.  Vrhaspatitattva, sloka 30 and commentary thereon: 
samyajnano dhiko matah catuhsaktih sa panditah / 
moksapadam samasadya na bhave visate punah // 
30a samyajñano dhiko matah] em. ; samyagjfanaddhi kamatah Ed. ; samyajña- 
namdika matah A; samyajüanadhika matah B; samyajfanadhika matah E; 
samyakjanadvika matah CG; samyajfanadikatamah D ; samyajñanadika matah 
ikan kinahanan de nin samyajñana | sira ta rasika lavih / apan sira umanguhakan kamoksan | 
tan panjanma muvah / kinahanan de nin cadusakti/ ya ta sinanguh taka rin janmavasdna 
naranya | umulih rin sivapada | cetananira satmaka lavan bhatara |l. 
81. As such, the verbal form umulih denotes not only coming back but can also be trans- 
lated in a more neutral manner as ‘obtain, reach: but the context of the passages where 
it is used, mentioning the 'remembering, suggest that the former interpretation is correct 
(cf. the remarks by HADIWIJONO 1967:53 about similar passages in the Bhuvanakosa). The 
same concept is found in other Old Javanese sources: cf. Kumdratattva u f. 25v, which refers 
to the highest state of liberation attainable by the Soul as its ‘going back to’ or ‘becoming 
again (valuya) the Lord Paramasivatma. 
82.  Attested in several texts as sayodya, regarded by OJED (1724) as a Javanized loan 
corresponding to the Sanskrit sayugya but more likely to correspond to sayujya. 
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[The souls] go back, one by one, to their [original] abodes. In this way the 
leader among yogins remembers. Only in having a recollection does he go 
back to the inextricable connection of [his] body with the Lord Paramasiva- 
tattva, by practicing prayogasandhi, whose stages are observances, penance, 
yoga and absorption.*3 


The concept of inextricable connection of the Soul with the Lord is also ad- 
hered to in a number of Tuturs, for instance the Saiva version of the San 
Hyan Kamahayanikan (p. 70 lines 9-10), which describes the perfect yogin 
as having a soul intimately united with the Lord Sadasiva (san hyan atma 
sayodya lavan bhatara sadasiva). The Bhuvanakosa describes, throughout 
its chapter 10, a yogic procedure through which the yogin obtains release, 
which is characterized as becoming sayojya with the Lord and going back to 
the abode of Paramasiva.** The liberated yogin is further said to obtain the 
Lord's powers and to become one with the Lord as a river entering the sea.55 

The Jñanasiddhanta (chapter 6, p. 108) expresses similar ideas in that it 
states that the great one (sari hyan mahan)—apparently a synonym for the 
Soul—does not remember his true nature, i.e. that his body is the Supreme 


83.  Tattvajfiána 50.17-20: mulih ry asthitinira sovansovan/ mankana san yogisvara | 
menat matutur juga sira | mulih sayodya Sarira lavan bhatara paramasivatattva | makasa- 
dhanan prayogasandhi | makabhumi brata / tapa / yoga | samadhi //. 

84.  Bhuvanakosa 10.22: “He is closely united with the Lord. He enters into Para- 
masiva—he returns to the abode of the Lord Paramasiva’ sayojya sira lavan bhatara / visate 
paramam sivam / umulih ta sira rim pada bhatara paramasiva. Nearly every verse of ch. 10, 
from 10 up to 28, ends in the same quarter visate paramam sivam, glossed in Old Javanese 
exactly as above. 

85.  Bhuvanakosa 10.34: “Then he will attain unity—finally the yogin becomes one with 
me, as it were pascad ekatvam vrajet—vakasan tungal avaknya iva mankana san yogi lavan 
nhulun; cf. 9.13, also mentioning the yogin’s release as being one with the Lord Paramasiva 
(ekatva lavan bhatara paramasiva). The same simile of the Soul merging into (misra) and 
going back to (maluyi) the Lord as the water of a river entering the sea (kadi angan in vvay 
rin lvah token jaladhi) is found in Kumaratattva 11, f. 30v. The same motif is encountered 
in the Rauravasütrasangraha 8.10cd-13ab: “Having died he becomes Siva, endowed with 
the qualities of Siva. Having obtained Sivaness he partakes of non-distinction: as a river 
carrying fresh water, having reached the ocean, has its water turned to salty because of the 
power of the great ocean, in the same way he who dies obtains the level of Siva, because af- 
ter the union with the ocean, once and forever, distinction is no more possible’ bhinne dehe 
sivo bhütvà sivadharmaih samanvitah | sivadharmam anuprapya hy avibhagaya kalpate // 
yathà samudram asadya nadi mistambuvahini/ ksaratoyatvam ayati prabhavad dhi maho- 
dadheh | evam vai bhinnadehas tu sivatattvam upagatah // sakrt samudrasamyogad vibhago 
naiva kalpate /. 
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Overlord (tan atutur in jatiniran makavak pramana visesa), becoming en- 
tangled in the cycle of rebirth. As he remembers his true nature, i.e. the 
Absolute Reality, the defilements (klesa) and the suffering are removed. 

Similar views are also found in the Tattvajnana, where multiple passages 
(from ch. 30 up to the end of the text) describe the Soul as being not only ig- 
norant (apungun) but also forgetful (malupa) about its own nature (svabha- 
vanya); thus, liberation is a matter of remembering (matutur). Likewise, in 
Vrhaspatitattva (34.22-23) the Lord states that liberation from sin and hell 
is ‘when the Soul remembers about its own nature, when it was pure’ (yan 
matutur ikan atma ri jatinya | irika ta yan alilan). In all the above cases, it is 
difficult to determine whether the words tutur and lupa denote respectively 
‘to remember or ‘to be mindful of’ and ‘to forget’ or ‘to be unaware of, and 
hence to establish whether these views constitute a local development or de- 
rive from a Sanskritic Saiva tradition. But if one understands these Javanese 
terms in the sense of ‘remembering; they certainly call to mind the views of 
liberation elaborated by the non-dualistic Saiva school of the Pratyabhijfià, 
involving the ‘recognition’ or recollection of the fact that the Soul has always 
been Siva. 

In the first five Old Javanese prose chapters of the Jidnasiddhanta we 
come across alternative views of the status of the Soul vis-a-vis the Lord at 
liberation. Chapter 1 enumerates four viphalas or levels of release called, re- 
spectively, desireless (nihsprha), extinction (nirbana), unmanifest (niskala) 
and supportless (nirasraya).*° In the highest level, called nirasraya, 


there is the place of the oneness (ekatva) of the Lord with the Soul. When it 
(the Soul) has reached the unmanifest, it takes place in the level of the Lord 
Paramasiva. Then it is merged with the body of the Lord Di 


The view of a merging (misra) into the body of the Lord resulting in com- 
plete unity or identification with him (ekatva) conforms more to the theistic 
Vedanta than to Saivism. In that state, the text continues, the Soul is free 
from conceptual knowledge (luput in sarvajfiana manalpana) and its very 
denomination as Soul (atman) ceases to exist; it is devoid of external marks 


86. This passage finds an almost identical parallel in Ganapatitattva 39. 

87. Jñanasiddhanta ch. 1 (p. 68): nkana ngvan in ekatva bhattara mvan atma. huvus pva 
sira taka rin niskala, sira ta makasthana ri pada bhattara paramasiva. atahar misra rin avak 
bhattara. Note that a level of release called nirásraya is also mentioned in the Saiva version 
of the San Hyan Kamahayanikan (p. 67, lines 6—7). 
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(nirlaksana) and of any form of existence altogether (luput in sarvabhava). 
This characterization recalls, once again, the Vedanta negative theology re- 
garding the Soul, conceived as fundamentally inert. 

Similar speculations are found in passages of chapter 5, for the most part 
devoted to instructing the practitioner about esoteric meditation techniques. 
One of these passages describes seven absorptions (saptasamadhi) resulting 
in a supreme stage of release: 


Your knowledge is one, [namely] that [you are] united with the Supreme 
Lord. Your body is one with the body (satmyavayava)*® [of the Lord]. You 
become one and match with the Supreme Lord. Being [at His] side (samipa), 
you join in making and in not being made.*? 


Another passage, worded in a most esoteric style, provides instructions to 
attain release through a kind of yogic procedure: 


[You] know then that you are one with the Lord Siva Paramartha. [...] Ev- 
idently you have found unity with the Supreme Lord; that is called libera- 
tion. You are one whose body is identical (satmyavayava), at the subtle level, 
with the Supreme Summum Bonum. You are one with the Lord Siva in an 
ineffable manner. Then release is complete. What is called the supreme lib- 
eration is reached when you have been merged into the Summum Bonum.?? 


The concept of unity of limbs (satmyavayava), recurring in both passages, 
is indicative of identity and hence non-dualism. However, the occurrence 
of the technical term samipa (‘proximity [with the Lord]; p. 102), implies 
a different and contrasting view of liberation. Such apparent incongruity 
is probably due to the non-specific use of terminology of Sanskrit prove- 
nance by the Javanese compiler of the Jfianasiddhanta, who was apparently 


88. The origin of this irregular expression may be explained by postulating a bahuvrihi 
compound sdtmavayava “whose bodies share one identity, corrupted by insertion of the y 
that is only fitting in Sanskrit compounds ending in °satmya. 

89. Jñānasiddhānta ch. 5 (pp. 102-104): eka pva vruhta, an tungal ta lavan bhattara 
visesa. sátmyavayava sariranta. dadi ta kita mapisan marankap lavan bhattara visesa. 
samipa, milu magave, tan ilu ginave. 

9o. Jñanasiddhanta ch. 5 (p. 106): vruh ya an tungal mvan bhattara Siya paramartha. |...) 
byakta kapangih ikan tungal ta mvan bhattara visesa, ya ta kamoktan na. sátmyàávayava 
suksma rin paramartha visesa. mapisan acintya lavan bhattara hyan siva. tavad mokso 
visisyate. tavad moksavisesa na, yavat misra ri san hyan paramartha. 
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less concerned with philosophical coherence than with proficiency in yogic 
techniques. 


It appears that such ideas derived from the Sanskrit philosophical tra- 
dition penetrated the Javanese religious mainstream, for they are traceable 
in other Old Javanese sources not belonging to the Tutur and Tattva genres. 
The concept of sátmya encountered in the Dharma Patanjala and Vrhaspa- 
titattva also appears in the metrical Old Javanese Saiva catechism from the 
Majapahit period Nirarthaprakrta,? in the Kakavin Bharatayuddha”? and 
in the Buddhist poem Sutasoma.” The concept of sayujya occurs in the Old 
Javanese Uttarakanda.?* 


As we have seen, the state of liberation is described in 

Obtaining the the Dharma Patañjala as unity with Siva, determined by 
Lords Powers the fact that His powers are made manifest within the 
during Life yogin. Although this point is never stated in unambigu- 
ous terms, it can be understood that such a state comes 

about at the time of death. This stands in contrast with other parts of the 
text detailing the supernatural abilities pertaining to the Lord, such as the 
eight supernatural qualities (astaguna) or sovereign powers (astaisvarya), 
obtained by the yogin, and what he achieves in this world through exercis- 
ing them. Accounts stressing this very aspect, i.e. the transmutation of the 
leader among yogins (yogisvara) into a state where he partakes of the Lord's 
sovereign powers also occur in the Vrhaspatitattva and the Tattvajfiana.? 


91. Cf. Nirarthaprakrta 8.1b: “Without abiding in a definite state, without thinking, 
merged as a subtle essence into the Lord, perpetually one in essence [with Him] tan 
manavastha tan hidap amisra suksma ri bhatara satmika lana. 

92. Cf. Bharatayuddha 1.4c, when Girinatha (i.e. Siva) says to King Jayabhaya (trans. 
SUPOMO 1993:164): “Furthermore, you and I shall be one in nature, forever Lord of the 
world takvan lanana sátmakanaku lavan kita tulusa bhatara nin jagat; the same concept 
occurs in a similar context at the very end of the poem (52.6: takvan satmya lavan bhatara). 
93. Sutasoma 1.2, describing Buddhist liberation in thoroughly Saiva terms: “Truly the 
destiny of a leader among yogins, if he is realized, is to be[come] one with the Lord’ sirigih 
yan siddha yogisvara vakas ira san satmya lavan bhatara. 

94. Uttarakanda 133 (p. 132): "Whenever there is a man who recites the story of the 
Ramayana, auspicious for life, his happiness in heaven is assured, along with his grandchil- 
dren, intimately united with the gods yan hana vuan manuccarakan ikan ramayanacarita 
mangala nin hurip, byakta sukhanya hanen svargaloka saha lavan anak putunya sayodya 
lavan devata. 

95. Ishall discuss below (pp. 534-538) the passages in the two texts detailing the various 
siddhis. 


THE SOUL 419 


But a different standpoint about this matter can be recognized in Kumara- 
tattva u, presenting a clear-cut statement about the obtainment of the pow- 
ers vis-à-vis liberation. Having mentioned the definitive obtainment of the 
body of the Lord (sadavak bhatara) by the yogin, who becomes the visible 
manifestation of His Four Powers (kahanan in cadusakti), the text remarks: 


The Four Powers are the Power of Pervasion, the Power of Knowledge, the 
Power of Action, the Power of Lordship. If [a man obtains] thus, that is 
not liberation. If one would think [thus about] the Four Powers, what you, 
worshiper of the Dharma, may say, [is that] it is true; for their outcome is 
to go straight to maculation. The proof is that, as soon as a living being 
is endowed with powers and supernatural abilities, surely what arises is a 
feeling of pride.9 


A similar critique of the attainment of the powers during life is made by the 
Buddhist Kakavin Sutasoma. Stanza 40.6 openly expounds criticism of the 
Saiva path, constituted by the yoga of the six ancillaries and its ultimate goal. 
In the first two lines the yogin's attainment is described as follows: "Ihen first 
he will obtain the eight supernatural faculties, he may become now visible, 
then invisible, have power over the world, or assume the manifest form of 
Rudra’ tandvan astagunan kapangih i takapnya rakva karuhun drsyadrsya 
vasitva rin bhuvana rudramurti sakala; the two remaining lines of the stanza 
(cf. below, p. 536) define that state as a pitfall for the yogin who wishes to 
obtain the paramount liberation, which may be achieved only after the com- 
plete pacification of the senses. 

The above passages appear to admit that the achievement of a Siva-like 
all-powerful state could have taken place already during the yogin’s life. Now, 
the view that liberation, achieved through initiation, is a state that will be- 
come manifest only at death is typical of the Siddhanta. This idea seems to go 
back even further, to Atimarga Saivism, for the Paficarthika Pasupatas too 
held that liberation, consisting in the end of suffering and the obtainment of 
the divine attributes of Rudra, occurred at the time of death, when the adept 
achieved unity with Him.” But that there possibly existed different lines of 


96.  Kumaratattva uy, f. 33: cadusakti naran vibhusakti, jnanasakti, kriyasakti, prabhusakti. 
tan moksa ika yan mankana. yan tinahan in cadusakti, kalinanta san sevaka dharma, tuhu 
ika, tata, apan tumuju ikan mala donya, byaktanya yavat Sakti siddhi, niyata gon hatinya tan 
tumuvuh. 

97. Cf. Paficarthabhàsya on sūtra 4.19, 5.47; Ratnatika on Ganakarika 6cd. 
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thought among the Pašupatas themselves is suggested by allusions in their 
literature as to the attainment by the practitioner in his fourth stage of asceti- 
cism of certain supernatural qualities of Rudra which manifest themselves 
after a certain amount of time, therefore presumably before his death. It is 
perhaps to such early Saiva views that the Sutasoma alludes to when men- 
tioning the attainment of the manifest form of Rudra by an adept who pur- 
suits supernatural powers. 

The possibility of liberation in life was openly upheld by the non-Sai- 
ddhantika, non-dualist and gnostic schools of Saivism, which perceived the 
cause of bondage (i.e. karma and maculation) as an immaterial substance ca- 
pable of being completely, and instantaneously, removed through gnosis and 
yoga. This view stood in contrast with that of the followers of the Siddhanta, 
who maintained that maculation and karma were coarse substances which 
could be effectively removed only through a ritual act, namely the Saiva ini- 
tiation. Old Javanese sources appear to adhere to this gnostic standpoint 
rather than to the orthodox view of the Siddhànta.?? 


98. Cf. Paficarthabhasya, anvaya to sūtra 5.12: "Question: Is the state of being con- 
stantly associated with God the highest ultimate union? Answer: No, for the scripture 
(PS 5.12) says: Of him who is united constantly for six months aha kim devanityataivasya 
paro nisthayogah | ucyate na/ yasmad aha // sanmasan nityayuktasya//. The supernatural 
abilities to be attained are those deriving from the power of Knowledge. A statement that 
seems to imply a gradual temporal process of attainment of the powers deriving from unity 
with the Lord is made in sūtra 5.13: [The powers] for the most part begin to function bhüy- 
istham sampravartate; according to Kaundinya, ‘for the most part’ (bhiyistha) is used in the 
sense of ‘gradually’ (krama) and ‘almost’ (praya), and “the powers begin to function when 
the state of so-called *non-Sivaness" ends by virtue of the state of "Sivaness" occurring by 
grace [of God] asivatvasamjfiake vinivrtte sivatvaprasadabhyam gunah pravartante 

99. For an explicit critique of the inability of initiation to bring about the omniscience 
of the Soul in the Dharma Patafijala, cf. 320.3-10 and below, pp. 526-527. My hypothesis 
is that this standpoint may have originated in an early Saiva Atimarga milieu, for in that 
system too yoga and gnosis are regarded as leading to liberation, initiation not having yet 
assumed a prominent role. 


Cosmos 


HE COSMOLOGY described in Old Javanese Tattvas revolves around the 
fundamental dualism constituted by sentience (cetand), luminous and 
unobstructed, and insentience (acetand), dark and coarse. This is of course 
reminiscent of the (classical) Sankhya ontological matrix, postulating an ir- 
reducible opposition between a sentient spirit (purusa) and an insentient un- 
evolved matter (prakrti, pradhana or avyakta), out of which Saiva cosmology 
developed. The system of the latter school borrowed the ladder of twenty- 
five principles (tattva) of the universe postulated by the former and added 
another series to them, bringing the total to a number varying, according to 
the various sources, between thirty and thirty-six. The principles that were 
once the highest for Sankhya were relegated to hierarchically lower levels of 
the Saiva cosmos and regarded as the highest stages of liberation that the 
followers of non-Saiva doctrines could ever aspire to reach. 

Even though the dichotomy between cetand and acetand is not unknown 
in Saiva Tantras from the Subcontinent,’ it nowhere displays such a promi- 
nent position and fixed systematization as it does in Old Javanese Tattvas. 
The Sanskrit sources rather focus on a fundamental partition of the cosmos 
into pure (Suddha-) and impure (asuddha-) paths (adhvan). The former por- 
tion, going from the paramount Siva up to Maya, was regarded as the exclu- 
sive domain of the ‘inactive’ Lord postulated by the Siddhanta, whereas the 
latter spans from the Vidyesas, i.e. the overlords who act on behalf of Siva, 
down to the five gross elements.” 


SR Cf. Nisvasamukha 4.45; Rauravasütrasangraha 10.46-48ab; Kirana VP 2.26-27. 

2. Cf. the locus classicus in Kiranatantra VP 3.26cd. As I have previously pointed out 
(ACRI 2006:130) neither the term adhvan nor references to the sixfold path (sadadhvan are 
attested in Saiva sources from the Archipelago; cf. also above, p. 349 fn. 14. 
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The development of Sankhya ontology in a theistic direction is observed 
in the Old Javanese sources in the homologization of the cetanà with Siva in 
His highest form (Paramasiva, Paramartha) and of the acetana with Maya. 
To this basic dichotomy a third essential element is added, i.e. the Soul. Inso- 
far as itisan emanation of the former principle and it is contaminated by the 
latter, the Soul possesses the liminal status of being sentient-yet-insentient, 
all-powerful portion of the Divine and yet entangled in the painful and lim- 
ited realm of existence.? 

The above triad is systematized in Old Javanese Tattvas 

Lord, Soul by way of the cosmological principles Paramasivatattva, 

Maya Atmatattva and Mayatattva. These constitute an ‘en- 
globing, and hence ‘horizontal, division of the cosmos, 

which exists besides the ‘vertical’ partition into thirty hierarchically arranged 
principles. A similar state of affairs is mirrored in early Siddhantatantras, 
also referring (although generally in rather ambiguous manner) to the triad 
of principles (tritattva) formed by Sivatattva, Atmatattva and Vidyatattva 
existing besides the standard ladder of principles.‘ The triad, as pointed out 
by BRUNNER (1992:13-14), apart from surviving in the Vidyapadas of early 
Siddhantatantras, retains a much more important role in their Kriyapadas, 
appearing in connection with the ritual of pratistha, i.e. installation (of an 
object of worship), as well as initiation. To BRUNNER this situation ‘testifies 
of [sic] the importance it once must have had in the ontology of the school 
and no longer corresponds to the scant attention it is given in the “ortho- 
dok” texts? Given the structural similarity existing between them, it is con- 


3. ` That is, provided with an ‘imperfect’ knowledge by the shroud vidya (‘awareness’), 
which enables the individual soul, deprived of its original omniscience, to perceive at least 
the manifest reality. 

4. Cf. Rauravasütrasangraha, Upodghata 4 and 4.42-47, where it is referred to as a par- 
tition of the pure path from Siva to the Vidyesas; Nisvásaguhya 9.203-204 and 12.42-44; 
Vinasikhatantra 60-61 and 81-83; Sardhatrisatikalottaragama 13.9; Sarvajfianottara 3.14. 
5. BRUNNER refers to the VP of the Raurava (i.e. the Rauravasütrasangraha) as having 
preserved an old vision that it would be interesting to try and trace in other works too: In 
note 50, p. 45, she mentions the pure form of the tritattva found in Svacchanda 4.403-406 
and commentary thereon, which ‘reminds us of the three tattvas [i.e. Paramasivatattva, Sa- 
dàsivatattva and Sivatattva] that stand at the core of the teachings of the Vrhaspatitattva—a 
text that belongs to Old-Javanese literature and is presumably older than the mature texts 
of Saivasiddhanta’ I fully support the view that the Vrhaspatitattva, as well as other Tattvas, 
have preserved archaic doctrinal themes that have only scantly survived in the mature Said- 
dhàntika literature, although I am not confident to make any assumption concerning the 


COSMOS 423 


ceivable to envisage a correspondence between the triad of principles Siva 
- Atman - Vidya described in the Rauravasütrasangraha and Paramasiva - 
Atman - Maya of Old Javanese Tattvas.% It is in fact the case that in both 
the Raurava and the Old Javanese texts the elements follow the same order, 
differing from other Saiddhāntika sources in that they put the Atmatattva in 
the intermediate position between Sivatattva and Vidyatattva/Mayatattva.” 
While the homology between the elements Siva/Paramasiva and Atman 
appearing in both triads is straightforward,® the one between Maya and Vi- 
dyà is less so, especially because it is not very clear what was originally rep- 
resented by Vidya.? Yet, it is possible to justify such a homologization on 
account of a passage of the commentary to Sadyojyotis’ Tattvatrayanirna- 
ya 3 where Ramakantha explains Maya as being of two types, i.e. higher or 


chronological priority of the former corpus of scriptures over the latter (cf. Introduction, p. 
12). 

6. Although, to my knowledge, the triad Siva - Atman - Vidya never occurs in Tattvas 
and Tuturs, it appears in multiple passages of the Old Javanese Surya Sevana (see s.v. vidya, 
p. 222). While the places of Siva and Atman are interchangeable, Vidya constantly appears 
as the middle element (thus, as in the Kriyapada of Siddhantatantras and different from 
Rauravasütrasangraha, Vidyapada 4). 

7. According to Rauravasütrasangraha 4.7ab and 4.46ab, and in opposition to Rau- 
ravagama KP 6.3ab and 45.61, as pointed out by BRUNNER (1992:13); DAGENS and 
BARAZER-BILLORET (2000:xxxix), however, note that the 'standard' order already appears 
in the first and fourth verse of the introductory chapter (upodghata) of the Rauravasütra- 
sangraha, arguing that no chronological implications could be drawn from the order of the 
elements in the list. I think that we should also take into account the possibility that the 
Upodghata of the Rauravasütrasangraha was a later addition, as it is often the case of the 
beginning and closing portions of Sanskrit scriptures, which went through a long process 
of compilation and rewriting. 

8. Cf., for instance, the definition of atmatattva given in Rauravasitrasangraha 4.43cd- 
44ab, which is in harmony with the descriptions found in Tattvas: “Devoid of any stain [and] 
filled up with portions of Siva’s powers: as such do practitioners proclaim the pure prin- 
ciple of Soul sarvafjanavinirmuktam sivasaktikalaidhitam | atmatattvam idam suddham 
sadhakanam prakirtitam. 

9. It is in fact likely that the Vidya in this triad does not represent the ‘shroud’ Vidya 
but the ‘end’ of the pure path, corresponding to the level of Vidyesvaras (cf., e.g., Svayam- 
bhuvasütrasangraha VP 4.14-24). An interesting occurrence of Vidya is found in Paficar- 
thabhasya ad sūtra 2.5, where Kaundinya introduces the Pafcarthika theory of evolution 
and pervasion of the principles from Siva down to earth (cf. below, p. 426) with the aim 
of clarifying the confusion of an imaginary opponent concerning the distinction between 
God (isvara), Spirit (purusa), vidya and the evolutes of nature (kala). It appears to me that 
in such a context the term vidyd is unlikely to mean ‘knowledge, and that it may already 
have indicated a portion of the universe in the cosmology of the system. 
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lower, the former corresponding to the reality level of (pure) Vidya in which 
the Vidyesvaras and the Mantras reside. The three principles enumerated by 
Sadyojyotis in the verse commented upon by Ramakantha were indeed Siva, 
Purusa and Maya, all of which are pervasive (vibhu) and eternal (nitya) en- 
tities.'? But rather than being a partition of the cosmos, the three represent 
the ‘ultimately existing’ entities according to the orthodox Saivasiddhanta. 

The three encompassing principles are described by the Old Javanese 
sources as pervading one another. The Tattvas describe the pervasion of 
Maya—and hence, by extension, of its lower products— by either the Lord or 
the Soul in almost identical terms, as if they inherited the gist of their views 
from a common source. Siva/Soul pervades the principles as woven cross- 
wise (üta), as butter within milk or fire within wood, as well as woven length- 
wise (prota), as a thread (sūtra) keeps the pearls of a necklace in a row." 
The ütaprota paradigm is encountered (as ota prota) in similar context, but 
without association with the above-mentioned metaphors, in a number of 
Sanskrit sources, such as Upanisads,’* Puranas"? and Saiva sources of the 
Mantramarga.'^ 


Having introduced in 212.8-12 the equation cetanā = 


The Thirty Paramesvara = Atman as pervading the whole universe, 
Principles ofthe the Dharma Patanjala presents its list of principles, as 
Universe follows: Maya, as subtle as Siva but insentient,'^ from 


10. For relatively early attestations of the same triad, cf. Kiranatantra 9.2 and Bhoja’s 
Tattvaprakdasa 69. 

11. Cf above, pp. 401-403. On the pervasion of the principles, as described in Pañcar- 
thabhàásya on Pasupatasitra 2.5, cf. below, p. 426. 

12. Cf Brhadaranyakopanisad 3.8.2-8; Atharvasiropanisad 41. 

13. Cf. Brahmandapurána 3.2.282; Kürmapurána 1.11.31; Bhagavatapurdna 9.9.7 and 
11.12.21; Lingapuràána 1.70.73; Sivapurana 7.1.9.19. 

14. The earliest occurrences being probably in Rauravasütrasangraha 10.7ab (universe 
pervaded by om-ekaksara-brahman) and Brhaspati's Sivatanu (quoted in Tantraloka 8.316, 
describing the pervasion by the Soul of the products of Maya). Cf. also Spandakarika 1.4, 
Niśvāsakārikā (17A, p. 560, verse 96cd), Ksemaraja on Netratantra 1.43, Umapatis Kufic- 
itanghristava 291 (all on the pervasion of the universe by Siva). 

15. The description of Maya as an extremely subtle entity, not directly perceptible but 
inferable through its effects, is a cliché in Sanskrit Saiva Literature: cf., e.g., Parakhyatantra 
4.4-5; Bhoja's Tattvaprakása 38 and commentaries; Brhaspati’s Sivatanu (quoted in Tantra- 
loka 8.310cd). Ramakantha in Matangapdramesvaragamavrtti to VP 6.2-5 (p. 261, lines 
15-16) defends the Saiddhantika view that Mayatattva is a subtle and not a gross entity 
comprising worlds, etc., as the followers of the Atimarga believe (cf. SANDERSON 2006a:179). 
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which the coarse principles (tattva maganal) emanate, namely activation 
(kala), attachment (raga), awareness (vidya), unevolved matter (pradhana), 
the three constituents (triguna), intellect (buddhi), self-identity (ahankara), 
mind-stuff (manas), the ten faculties (dasendriya), the five subtle elements 
(pañcatanmatra), space (akasa), wind (bayu), fire (tejas), water (apya), earth 
(prthivi). The list concludes by repeating that all the above principles are per- 
vaded by the Soul and the Lord Supreme Cause (bhatara paramakarana). 

Having described the pervasion of the principles by the Soul in terms of 
crosswise and lengthwise weaving, and having also described the effect of the 
three shrouds on the Soul, the text (214.13-15) states that the Soul, through 
vidyátattva, perceives the unevolved matter. The unevolved matter, being 
dark and insentient, meets the sentient Soul; from that encounter the three 
constituents originate, and they in their turn give rise to intellect.'É From 
intellect comes forth the self-identity, which is the origin of all the principles 
below it. The process of evolution is shown in Figure 4, in the following page. 

A slightly different list of principles is found further on, in 226.4-11. 
There it is stated that all the principles pervade the principles lower in the 
process of evolution, which are progressively coarser. The sequence of per- 
vasion is thus as follows: the Sovereign Lord (bhatara mahulun) pervades 
Atman, which pervades Maya, which pervades Pradhàna, which pervades 
Buddhi, which pervades Ahankara, which pervades Manas, which pervades 
the Dasendriya, which pervade the Paficatanmatra, which pervade the Pañ- 
camahabhita. 


16. Descriptions of pradhana and purusa (or atman) being brought together by the Lord 
appear also in parallel passages of other Tattvas, i.e. in Vrhaspatitattva 14: pradhanatattva, 
which is the gross form of mayatattva, is brought together with atmatattva by the Lord, and 
there results the insentience of the dtman; and in Tattvajfiana 6, where it is said that the 
Lord, wishing to ‘see’ (manon) the manifest universe, brings together Soul with unevolved 
matter, the child (anak) of Maya; there results the pradhanapurusa, which begets citta and 
the three constituents. The above accounts appear to be Saiva theistic revisiting of Sankhya 
metaphysics. The argument revolves around the view that the union between Spirit and 
Matter could not have happened without the intervention of a superior entity: cf. Yuktidi- 
pika ad Sankhyakarika 15d (p. 157 line 13), where a pürvapaksin adduces as proof for the 
existence of I$vara the fact that a product like the universe presupposes a superior being as 
cause and that the conjunction of the sentient soul with the insentient body is effected by a 
sentient being. 
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Figure 4: Evolution of the principles of the universe in the DhPat 
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The Lord concludes that the world in which Kumara finds himself now is the 
place where ‘all the principles are piled up’ patimbhunan tattva kabeh.” ‘This 
list is more archaic than the one detailed earlier in the text (212.13-17) in- 
sofar as it does not mention the three shrouds and substitutes the Spirit with 
Soul, thereby putting the stress on the three pervasive principles followed by 
the twenty-four principles of the Sankhya. In fact early textual evidence of 
the idea of pervasion of the principles by the Lord, who is defined as a ‘thread’ 
(satra), and by the Soul, is probably found in the Pañcarthabhasya on Pasu- 
patasütra 2.5 ‘a formed seat’ (kalitdsana).'* The Sanskrit passage displays 
an archaic list of principles, adding Siva to the top of the twenty-five princi- 
ples of Sankhya. These evolve one from the other by way of parinama, from 
Mahe$vara to Spirit and finally unevolved matter (pradhana) along with its 


ig. Cf. Tattvajfiána 14.5-6: ndan ikan bhürloka patimbunan in tattva kabeh; Vrhaspati- 
tattva 33.47—48: ikan prthivitattva ya patimbunan in tattva kabeh. 

18. Cf. Pañcarthabhasya pp. 58-59 and above, p. 360. I interpret the sūtratvāt in the 
sentence not as "because of the authority of the sutra, what it would appear to mean prima 
facie, but ‘because of its being [like] a thread; which is symmetrical to the 4tmatvat agreeing 
with purusatattvam in the second part of the sentence. For characterizations of the Lord as 
‘thread’ in similar contexts, cf. above, p. 403. 
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twenty-three evolutes. The subtler principles stand above the coarser, the 
former pervading (vyāpaka) every principle below them and the latter be- 
ing pervaded (vyāpya). The list continues, enumerating buddhi, ahankara, 
the eleven faculties (ekādaśendriyāni), the five subtle elements (pañcabhü- 
tasuksmani) and the five gross elements.’ 

The list of thirty principles described in Dharma Patafijala 212.13-17 
is almost identical to the list of thirty given in such an early Siddhantatan- 
tra as the Rauravasütrasangraha, in which Maya is substituted by Purusa. 
The principles listed in its Adhvaprakarana are Siva, activation, attachment, 
awareness, spirit, unevolved matter, the three constituents, intellect, self- 
identity, the five subtle elements, the ten faculties and the five gross ele- 
ments.’ An identical list of thirty principles is also found at 10.98-101 of 
the same scripture, a passage which has a parallel in a fragment transmitted 
in the codex of the Páramesvara." Another early scripture, the Nayasütra 
of the Nisvasatattvasamhità, contains a slightly different list of thirty princi- 
ples.” All the remaining Siddhantatantras transmit different lists of princi- 
ples, thirty-six being the standard number of principles accepted by Saiva 
commentators (cf. GOODALL 1998:li-lii). 

The number of principles in which the Saiva cosmos is organized is an 
effective criterion in the dating of a Tantra, for usually the lower their num- 
ber, the older the text.” Not only the Dharma Patanjala, but also all the 
other sources from the Archipelago that contain lists of principles display 
thirty or less tattvas—although a really systematic exposition of the princi- 
ples constituting the Saiva cosmos is not to be found in any of the texts in 
question. For instance, the Vrhaspatitattva, in the Old Javanese commen- 


19. Cf. similar lists in Vayupurana 5.34-35 and Lingapurana 1.70.96. 

20. Cf. Rauravasiitrasangraha 4.49-5oab: sivah kala ragavidye puruso vyaktam eva ca / 
guna buddhir ahankaras tanmatranindriyani ca/] mahabhütàni càpy atra prthivyantani 
panca cal. 

21. Cf. Paramesvara f. 44r (ed. GOODALL 1998:liv). In the first quarter of the third $loka 
I read, as in Rauravasitrasangraha 10.100a (and 1.3a), kalavyaktam “activation and une- 
volved matter’ instead of kalo vyaktam ‘time and unevolved matter (em. by SANDERSON of 
kalavyaktam in the codex, reported and accepted by GOODALL). 

22. Cf. Nisvásanaya 2.10-17, listing Iévara, Vidya, Maya, Kala, Niyati, Purusa, Prakrti, 
Buddhi (dhisana), Ahankara, Paficabuddhindriya, Pafcakarmendriya, Manas, Paficatan- 
matra, Paficamahabhuta (note that there is a lacuna in the ms. before the first principle). 
23. Cf. GOODALL (1998:liii-liv) and GoopALL and IsAACSON (2007:5), who also refer to 
the fact that the oldest scriptures, such as Rauravasütrasangraha, do not place any worlds 
(bhuvana) within principles. 
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tary to Sloka 14, mentions Siva, Sadasiva, Mayasiras,”+ Maya, Pradhana and 
Triguna, after which the list is interrupted by a series of Slokas character- 
izing mind (citta). But the whole list can be reconstructed thanks to the 
commentary to Sloka 6, defining the sarvatattva as Pradhana, Triguna, Bud- 
dhi, Ahankara, Bahyendriya, Karmendriya and Paücamahabhüta, which are 
mentioned next to the triad of Paramasivatattva, Sadāśivatattva and Sivatat- 
tva amounting to cetand. It is this list of principles, or a very similar one, 
that is likely to have been accepted by the Tattvajnana too. Although the text 
nowhere describes a complete succession of principles and simply speaks of 
sarvatattva, it is apparent that all the principles mentioned in various places 
of the text are the same as those found in Vrhaspatitattva 6. 

Whereas both the Vrhaspatitattva and Tattvajfiana entirely ignore the 
three shrouds (i.e. kala, vidya and raga), that triad appears in the list of prin- 
ciples attested in verses of Sanskrit Stutis from Bali. cf., for instance, Bhutara- 
jastaval Yamastava (StSt 133, GOUDRIAAN and HOOYKAAS 1971:88), which 
in verse 3 homologizes eleven principles (isa, purusa, vidya, kala,” raga, 
rajas, tamas, sattva, buddhi, ahañkara, manas) with the eleven faces of the 
King of Ghosts (bhütaraja), and in verse 4 mentions Pradhana, Siva, Sada- 
Sarva (i.e. Sadasiva) and Parasiva.*® A similar list of principles is given in 
Sivastava (StSt 751, GOUDRIAAN and HOOYKAAS 1971:450-451), verse 11. 
There thirty items are listed, viz. twenty-four principles (of the Sankhya) de- 
rived from Prakrti plus Purusa, I$vara, Ràga," Kala and Vidya up to Siva. 

An elaborate account describing the evolution of the principles is given 
in the third chapter of the Bhuvanakosa. It begins by describing Rudra as 
being identical to Siva (bhatàra rudra satmya kalavan bhatara Siva); Spirit, 


= =? 


24. This word, literally meaning ‘the top/head of Maya; is attested in the Matangapara- 
mesvaragama and in the Sivatanu by the early Saiva master Brhaspati (cf. ACRI 2011); but 
the idea of a ‘superior’ Maya is found in other early Saiva scriptures, e.g. in Rauravasiitrasan- 
graha 4.28c (mayopari mahamaya). The distinction between a superior and inferior Maya 
is also well-attested in the works of the major post-scriptural Saiva exegetes. 

25. I emend the reading kala rago of all mss. to kala rago, instead of kalo rago (em. 
GOUDRIAAN and HOOYKAAS). 

26. The verse has unfortunately become garbled to the extent that its sense is virtually 
irrecoverable. The only emendations I feel confident to propose here are the following: 
padana into pradhana and nipunas into trigunas (cf. the similar occurrence in Tattvajnana 
42.8 of a reading nipunatattva instead of trigunatattva). 

27. I slightly emend purusas cesvaro ragah into purusas cesvaro ragah, which in the 
present context makes better sense than the reading purusas camaro yagah chosen by the 
editors. 
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which is homologized to Brahma, follows. From Spirit the primal matter 
(avyakta), which is homologized with Visnu, arises. Then we have the se- 
quence of Buddhi, Ahañkara, Pañcatanmatra, Manas, the five gross elements, 
enumerated one by one. In 3.7 the same sequence is defined as the ‘twelve 
principles tattva rva vlas, and connected with the mantra SA BA TA A I, 
constituted by the initial aksaras of the names of each of the five faces of 
Sadasiva.”* Further correspondences among these principles and deities are 
introduced. This list also retains an archaic flavour, so much so that it puts 
Rudra, the supreme deity of the Pasupatas, at the top of a shortened list of 
principles.?? 

Having mentioned all the principles from the Lord down to the five el- 
ements, the Dharma Patafijala describes how the coarsest principles mix to 
create the (lower) portion of the universe inhabited by Gods, human beings 
and animals. The elements complement one another and are arranged on a 
vertical scale, the lower pervaded by the higher. There results a combination 
of their qualities, i.e. sound, touch, form, taste and smell. Space, the subtlest, 
takes place at the top, pervaded by none and pervading all; earth, the coars- 
est, at the bottom, pervaded by all and pervading none. Similarly, Space 
possesses only the quality of sound, whereas Earth possesses all five quali- 
ties. This theory of the elements is described in an almost identical manner 
in a number of Old Javanese Tattvas and Tuturs.*° Its origin is in fact Indic, 
and it has been inherited by Sanskrit Saiva sources from the earlier treatises 
of the philosophical traditions of Nyaya-Vaisesika and Sankhya.** 

Having concluded the treatment of the five gross ele- 

Cosmography ^ ments, the Dharma Patafijala, in the manner of the Sid- 
and Geography  dhantatantras, begins its description of the geography of 
the Egg-World (andabhuvana), constituting the inhab- 

ited universe. This corresponds to the Puranic Cosmic Egg or Egg of Brahma 
(brahmanda). The text describes the general outlines of such a geography, 


28. Namely, Sadyojata, Bamadeva, Tatpurusa, Aghora, Iéàna. 

29. Of particular interest is the absence, besides of the shrouds, of gunatattva, which 
appears in the earliest Siddhantatantras (as well as in Old Javanese Tuturs and Tattvas) but 
is never counted as a principle by Sankhya or Pañcarthika Pasupatism. 

30. Cf. Vrhaspatitattva 33; Bhuvanakosa 3.4-7 and 4.1-2; Tattvajndna 13 and 14. 

31. Cf., e.g., Nisvasaguhya 2.15-17 and Parakhyatantra 4.109-122; Nyáyasütra 1.1.13-14 
and commentaries; Yuktidipika ad Sankhyakarika 38 (p. 225-226; as the editors note, var- 
ious passages of it find parallels in Vacaspatimisra’s Tattvavaisaradi as well as Yogavarttika 
ad Yogasütra 3.44). 
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mentioning seven worlds (saptaloka), the lowest among which, bhürloka, is 
the one inhabited by human beings.** Part of it are the seven continents 
(saptadvipa) and the seven oceans (saptarnava), which are not described. 
Below the Bhürloka are the seven underworlds (saptapatala), whose names 
are mentioned one by one although their inhabitants and features are passed 
over in silence. In Sanskrit sources these are characterized as subterranean 
paradises inhabited by various classes of superhuman beings such as Nagas, 
demons, etc. Atthe bottom ofthe underworlds there are the thirty-two Great 
Hells (mahanaraka), among which is the Maharaurava-hell. Further below 
there is the Tamragardabha 'copper-donkey??? a place perpetually dark and 
without flames. At the bottom of the Egg- World, just before its external shell, 
is the Fire of Kalarudra (kalarudragni = kalagnirudra), eternally blazing. The 
Hundred Rudras reside below and outside of the shell of the Egg- World. 

Similar cosmographical (and geographical) sections are found in Old Ja- 
vanese sources of the Tutur and Tattva genres (with the exception of the Vr- 
haspatitattva). These accounts, except in the Dharma Patafijala, occur in 
contexts of micro-macrocosmic speculation in which homologizations with 
mantras and aksaras, principles, elements, limbs of the human body, deities, 
etc., play an important role. 

The cosmographical accounts found in seven significant Old Javanese 
sources of Saiva background are summarized in the following table:34 


32. According to Sanskrit sources, the other are the abodes of Gods, sages, yogins and 
other superhuman beings (cf. KIRFEL 1920:142-143). 

33. The word is my conjectural emendation of the original, and no doubt corrupt, read- 
ings timiragarndama and tamiragarddama. The form has been arrived at through compar- 
ison with the Hell (literally a ‘cauldron’) named tamragomukha, tambra gohvaktra, kavah 
tambra gomukha or gomukhatamra attested in various Old Javanese sources (cf. GONDA 
1973:241) and with the hell Balagardabha attested in a parallel passage in Tattvajfiana 14. 
Compare the hell called tamrakunda or tàmrakumbha listed in Puranic sources (cf. KIRFEL 
1920:161). 

34. The sections of the sources are the following: Dharma Patañjala 222.16-226.3; 
Tattvajfiana 37.19-25-38.1-11; Bhuvanakosa 4.56-76; Bhuvanasanksepa 78-86; Jfianasi- 
ddhanta 26.3-7; San Hyan Hayu 1.17-26 and 2.1-13 (= Bhuvana Pitu, Sevaka Dharma, 
etc.); Navaruci p. 42.8-24. The table only presents a limited number of significant sources; 
these lists are common in Old Javano-Balinese literature, and their detailed comparison 
alone would require a separate study. Additional sources preserved on Balinese manuscripts 
are presented by Goris (1926:108-114). 
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In literature from the Subcontinent, besides in the Purāņas, a section de- 
scribing the geography of the Brahmanda is found in every proper Saiva 
Tantra. Most of the Siddhantatantras, being encyclopedic in nature, enu- 
merate (usually in their Vidyapada), with a wealth of details, various groups 
of seven: seven worlds, seven mountains, seven oceans, seven continents, 
seven underworlds; then the various hells, Kalagni at the bottom of the Brah- 
manda and the one-hundred Rudras 23 However, the amount of variation 
between the details of the different sources is so great that it is extremely 
difficult to search for similarities in order to advance any hypothesis about 
the Sanskrit texts from which the Old Javanese sources drew upon to build 
their accounts. If the list of the seven worlds, in spite of slight variations in 
the position of each world, is well-fixed in Brahmanical literature of all per- 
suasions, considerable variation exists in the lists of mountains, oceans and 
continents. Since these are only mentioned in the Dharma Patanjala but not 
listed one by one, a detailed treatment is not needed here. The Seven Under- 
worlds too form a list about which the Sanskrit sources themselves are by 
no means in agreement. KIRFEL (1920:143-147) detailed various such lists, 
without however taking into account Tantric literature. Let me simply point 
out here that the accounts can be divided, with some omissions and simpli- 
fications, into roughly four groups, as follows: 


Table 5: Puranic lists of underworlds 


I II III IV 


Atala Atala Tala Tala 
Vitala Sutala Vitala Sutala 
Nitala Vitala Nitala Patala 
Gabhastimat Gabhastala Sutala Talatala 
Mahatala Mahatala Talatala Atala 
Sutala Sritala Rasatala Vitala 
Patala Patala Mahatala Rasatala 


35. GOODALL (2004:289-293) has compared with great amount of details the accounts 
found in several Siddhantatantras predating the 10th century. It is on the basis of the data 
presented by GOODALL (with some omissions and simplifications) that table 6 has been 
drawn. 

36. 1 = Agnipurdna, Garudapurana, Sivapurana, Visnupurana; 1 = Vayupurana; m = 
Bhavisyapurana, Brahmapurana, Kürmapurana, Lingapurana; IV = Skandapurdna, Bhaga- 
vatapurdna, Yogasütra, Yogasitrabhasya, Arunopanisad (note that within the latter list there 
exists great variation as far as the position of each item is concerned, even though the name 
of the items themselves are identical in all accounts). 
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The Underworlds listed in early Saiddhantika literature are the following: 


Table 6: Tantric lists of underworlds 


NiMukha NiGuhya SvT SBSS, MVUt  SJAUtt Kirana Parakhya, 

= MatPar Mrg 
Nitala Abhasatala Abhàsa Tala Tala Varatala Abhàsa 
Vitala Uttàla Varatala Vitala Nitala Nitala Paratala 
Sutala Sritala Sarkara Nitala Vitala Tritala Nitala 
Nitala Gabhastika Gabhastimat Sutala Sutala Mahatala Gabhastimat 
Talatala Siloccaya Mahatala Talatala Talatala Patala Mahatala 
Rasatala Sarkaroccaya Sutala Rasatala Patala Rasatala Rasatala 
Mahiatala Sauvarna Rasatala Mahatala Rasatala Hathaka Patala 


A comparison of the list of Underworlds given by the Dharma Patanjala 
and other Old Javanese sources with the above lists shows only one remark- 
able feature, namely that the text, at variance with the other Old Javanese 
texts and in partial agreement with Parakhya (5.41), Mrgendra (VP 13.27cd- 
28ab), Svacchandatantra (10.96) and Guhyasütra (5.1-3), mentions the items 
Varatala? and Gabhasti(tala). Another interesting fact is that the Dharma 
Patafijala seems to move from a Puranic towards a typically Tantric presen- 
tation, for it mentions thirty-two Great Hells and Kalagni. This situation 
finds its closest counterpart in the cosmology of the Tattvajfiana, which, 
however, passes over in silence the one-hundred Rudras as well as the num- 
ber of the Great Hells. As evinced in the data presented by KIRFEL (1920:147- 
162), the Great Hells in the Puranas number only twenty-two or at most 
twenty-eight; it is only in certain Tantric texts that we come across the num- 
ber of thirty-two, i.e. Nisvasamukha 4.104 and Parākhya 5.11. According 
to another tradition, thirty-two is not the number of the Great Hells them- 
selves but of the Rudras reigning over them. Kiranatantra 8, for instance, 
subsumes four hells under the dominion of each Rudra and eight under the 
principal three Hells of Kumbhaka, Raurava and Avici, thus bringing the to- 
tal number to a hundred an forty.?? On the other hand, the last three are 


37. GOODALL (2004:289 fn. 522) defends the reading Paratala in Parakhya 5.41 on ac- 
count of internal consistency and because ofthe fact that the same item appears in Mrgendra 
VP 13.27cd-28ab; however, he also notes that, since vara- and para- can be synonymous, 
no real mistake was involved and thus the reading might also be Varatala, as in Kirana 8.22 
and Svacchandatantra 10.962. 

38. Among the sources that recognize a hundred and forty hells are the Matanga (VP 
23.73-81) and the Sivapurana (Dharmasamhita 19), which mention the names of their re- 
spective Kings (nayaka). 
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the only hells mentioned in the Rauravasitrasangraha and Svayambhuva- 
sütrasangraha. It is not unconceivable to regard the above situation as the 
result of a process of systematization, through accretion, of a primitive list of 
Hells. Even though drawing any conclusions of chronological nature is still 
premature, one may assume that the list of thirty-two Hells chronologically 
stands between an earlier list of three and a later list of a hundred and forty. 


Man 


N THE SANKHYA ONTOLOGY, the macrocosmos intersects the microcosmos 
in the principle of intellect (buddhi). The principles from intellect down 
to the five gross elements forming the human body constitute a combination 
of cosmological and psychological elements; intellect, self-awareness, mind- 
stuff and its lower products are both cosmic principles and psychological el- 
ements of each individual embodied human being. Intellect, the principle 
constituting the highest boundary of the human psychosomatic ensemble, 
is the subtlest principle of the human being, the one standing closest to the 
sentient principle of Spirit. 
The Saivas have inherited this cosmological picture from 
Citta and the Sankhya, but they differ from the latter system inso- 
Buddhi far as they derive intellect from the three gunas, and not 
from Nature, as the Sankhya maintains (cf. Sankhyaka- 
rika 22). Both schools considered that principle ambivalent: although, being 
a product of Nature, it is inherently insentient, it is illuminated by the sen- 
tience of the Spirit, thereby gaining the capacity to carry out the intellectual 
operations that render human knowledge and experience possible.* This 
view is expounded in the half-verse 20ab of the Sankhyakarika: “Because 
of the conjunction of those two (i.e. purusa and prakrti) the unconscious 
linga appears as if conscious tasmat tatsamyogad acetanam cetandvad iva 
lingam—where linga, as usual in Sankhya, denotes the psychophysical ag- 
gregate that constitutes a human being. 


1. An overlap between the two principles is detectable in the definition of buddhi found 
in the Dharma Patañjala (to be quoted just below), which to my mind recalls the ambivalent 
state of the individual soul, whose perfect knowledge has been obliterated by maculation 
and then again partially empowered by vidya (cf. above, p. 406). 


DHPAT 
216.1-5 
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Echoes of this view are found in the definition of buddhi given in the 
Dharma Patanjala: 


From the three constituents comes forth the intellect. Its characteristic is 
the perception of the external reality. The intellect is without sentience, and 
yet it serves the purpose of sentience. To serve the purpose of sentience 
means that the intellect does not know, yet it is as if capable of knowing. 
The intellect is without thinking faculty, yet it is as if it thinks, for it came 
forth from the two principles. The two principles are: Soul and unevolved 
matter. 


And in a similar passage of the Tattvajfiana: 


From the union ofthe three constituents with mind (citta) the intellect arises. 
The characteristics of intellect are: the intellect does not think, yet the intel- 
lect thinks; it is like if the intellect does not know, yet it knows; it is like if 
the intellect is without sentience, yet it is sentient.” 


Whereas the Dharma Patafijala derives the intellect from the three con- 
stituents, the Tattvajfiana characterizes it as originating from citta; the latter 
denotes a more general psychological entity, which does not appear in the 
Sankhya and Saiva enumerations of the principles of the universe. Chap- 
ter 10 states that, as result of its encounter with the three constituents, citta 
causes the Soul to incarnate into a human being and produces intellect. Tat- 
tvajndna 6.7-8 defines the citta as ‘the coarse part of the Spirit’ citta nara- 
nya ganal nin purusa,? and as the sentience of the Spirit adhered to and 
covered by the three constituents cetana san purusa karakatan koparanga 
de nin triguna (7.1), while it also declares buddhi to be 'the coarse part of 
the three constituents experienced through sentience by the citta’ ganal nin 
triguna kacetana de nin citta (11.19-20)—thus considering citta a separate, 
and higher, psychological principle from which the intellect arises. 

The Vrhaspatitattva appears to agree with the Tattvajfiana in that it also 
attributes the genesis of citta to the buddhi. Although the text nowhere ex- 
pressly declares this to be so, it can be inferred from the fact that the first 


2. ` Tattvajfiána 10.16-18: ri pamanguh nin triguna lavan citta motu tan buddhi / laksana 
nin buddhi / buddhi tan pahidap / ikan buddhi ndan ahidəp ya | kadi tan vruh ikan buddhi / 
ndan vruh ya | kadi tan pacetanekan buddhi / ndan cetana yal. 

3. ` Which is echoed in Dharma Patañjala 288.1-2, where to the imaginary question of 
an opponent as to what would be the body of the Soul (ndyavaka nin atma) the Lord replies 
that it is the citta mixed up with maculation (ika tan citta ivanivan lavan mala). 
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mention of citta occurs right after the discussion of the three constituents 
in the cosmic hierarchy (the last word of the Old Javanese commentary to 
sloka 14) and before the enumerations of the eight properties of intellect, 
when the Old Javanese exegesis ad šloka 24 states that from the three gunas 
arises buddhi, The text attributes to the citta the qualities of sattva, rajas and 
tamas, in all their possible combinations, just like the Sankhya attributed 
them to the intellect. That this view was not inherent in the Sanskrit sources 
ofthe Vrhaspatitattva but is rather to be regarded as an attempt by its author 
to identify citta and buddhi as a single principle is suggested by the textual 
arrangement of the relevant section of the text, which appears to squeeze 
ślokas 15 through 24 on the properties of citta between the definitions of 
triguna and buddhi. 

The word citta is not a distinctive term of Sankhya but rather of Patafijala 
Yoga philosophy; it never appears in the Sankhyakarika, whereas it consti- 
tutes the basic term defining the psychological ensemble of man in the phi- 
losophy and soteriology of the Yogasütra. In the latter tradition, the term 
may be used either as a synonym of intellect (buddhi) or to denote the three 
mental factors of intellect, self-identity (ahankara) and mind-stuff (manas), 
which in Sankhya terminology are together defined as one inner organ (an- 
tahkarana).* This definition of the inner organ is generally accepted by San- 
skrit Saiva scriptures, and attested in Old Javanese Tattvas as well;? both cat- 
egories of sources, however, are not always consistent, as the antahkarana is 
there often used as a synonym of manas. I am not sure whether the flexible 
usage of citta attested in Old Javanese Tattvas reflects this fact or if it is the 
result of a conscious attempt at eclectically merging the Sankhya and Yoga 
terminologies into a Saiva synthesis. 

In order to dispel any possible confusion, Kumara, in Dharma Patafijala 
216.15-16, asks if the mind-stuff, the intellect and the self-identity are iden- 
tical. The Lord explains that they are different because they have different 
characteristics. The characteristic of the intellect is the faculty of ascertain- 


4. Cf. Sankhyakarika 33. 

5. Cf. Dharma Patanjala 218.10 and Vrhaspatitattva 35.1-2. The threefold internal or- 
gan plus the ten faculties is defined as the ‘thirteenfold organ (trayodasakarana) in Dharma 
Patañjala 220.2 and Tattvajñana 40.21-22 (compare Sankhyakarika 32). 

6. This holds true also with respect to the Pasupata tradition: cf., e.g., Paficarthabhas- 
ya on sütra 5.37, where antahkarana, coupled with manas, glosses citta (cittam mano 
ntahkaranam ity arthah). VASUDEVA (2005:425-426) observes that the treatment of citta, 
antahkarana and manas in Saiva (Mantramarga) sources is often imprecise. 
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ment or decision (adhyavasaya), which means the knowledge of the bad and 
the good (halahayu), and determination (niscaya).” The distinction of intel- 
lect from the other intellectual faculties on account of its capacity of ascer- 
tainment is a cliché in Sanskrit philosophical literature and Saiva scriptures, 
which all seem to go back to the definition of intellect given in Sankhya- 
karika 23 (adhyavasayo buddhir).* A definition of intellect including, as in 
the Dharma Patafijala, also niscaya, is documented in the Yuktidipika? and 
in the commentary Tatparyadipika to the Tattvaprakasa.'? This character- 
istic of the intellect is what enables perception of the world; the Dharma 
Patafijala in 218.10 defines the three internal organs, which are perceived 
in a conscious manner by the Soul, as its instruments to grasp the objects 
of the senses, whereas in 218.12-13 it explains that the five faculties of per- 
ception (buddhindriya) are called so because they have the buddhi as helper 
in grasping the physical objects of senses (ri denyan pakasahaya buddhin 
pangrhita vastuvisaya).? 

It is on account of its faculty of determination that intellect maintains a 
central role in determining the course of human action. The Dharma Pa- 
tafijala attributes this central role to the more general element that is citta, 
referring to it as if it were a synonym of buddhi. In the text citta features 


7. Whereas the Dharma Patafijala is the only Tattva to attribute to the intellect the fac- 
ulty of ascertainment, the view is attested in a sloka-quarter of the Bhuvanakosa (3.60) ‘In- 
tellect determines—it gains pleasure by the objects pertaining to the spiritual world bud- 
dhir adhyavasayate [em. ; adhih visayate Mss]—trpti rin adhyatma visaya. The Tattvajfiana 
(10.19) rather characterizes the intellect as being aware of (i.e. able to discern) good and 
bad (menat rin halahayu jugekan buddhi). 

8. Cf, e.g., Nisvasanaya 2:63; Matańgapārameśvarāgama 17 VP 1-2 and 25; Parakhya- 
tantra 4.90 and 92; Svacchandatantra 12.43; Tattvaprakdsa 52. 

9. Yuktidipika on Sankhyakarika 46ab (p. 239.4): ‘intelligence and intellect, ascertain- 
ment and determination are synonyms’ pratyayo buddhih niscayo dhyavasaya iti paryayah. 
10. Cf Sri Kumara’s Tatparyadipika on Tattvaprakasa 52: ‘[Intellect] is characterized by 
the ascertainment of the objects of sense—that is to say, she whose characteristic, ie. func- 
tion (vrtti), is ascertainment, i.e. determination, of the objects of sense, i.e. sound and so or 
visayadhyavasayarupini ceti/ visayesu sabdadisv adhyavasáyo niscayo rüpam vrttir yasyah 
sa tathokta. 

11. Though at a lower, i.e. coarser, level than the shroud vidya, which constitutes a specif- 
ically Saiva innovation. 

12. This characterization of the intellect is in harmony with the Sankhya and Saiva views. 
Cf., e.g., Parakhyatantra (4.90-93), according to which sentience ultimately resides in the 
Soul, and the buddhi only brings about perception (vibodhaka), taking the form of the ex- 
perienced objects. 
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prominently as the locus where the bondage of the Soul effected through 
karma takes place. The Vrhaspatitattva (14-16, 19-23 and 52) characterizes 
citta in a similar manner and regards it as the cause of heaven and hell, of 
any kind of human, animal or divine incarnation, and also of release. 
The ‘cosmic’ function of the intellect, which bridges the 
Bhavas and macro- and microcosmos, underlies the Sankhya doc- 
Pratyayas trine of the eight states or predispositions of intellect 
(buddhibhava) and the fifty conditions (pratyaya) that 
arise therefrom. The list of the bhdvas and pratyayas is well fixed: the former 
are made up by the four items Righteousness (dharma), Knowledge (jñana), 
Dispassion (vairagya) and Sovereignty (aisvarya)'? plus their opposites; the 
latter include the five kinds of errors (paficaviparyaya), the eight perfections 
(astasiddhi), the nine contentments (navatusti) and the twenty-eight disabil- 
ities or disfunctions (asakti). 

According to the Sankhya,'^ the bhavas and the pratyayas are not part 
of the twenty-five principles but constitute the whole of the phenomenal or 
‘intellectual’ creation that is an essential part of mans nature. Scholars of 
Sankhya have seen an inconsistency in the mode of interaction of the ‘verti- 
cal’ creation of the twenty-five with the ‘horizontal’ creation, springing from 
buddhi, represented by the bhavas and pratyayas, suggesting that the system 
preserved two distinct doctrines belonging to different layers of the school 
amalgamated at some time.” Be this as it may, the doctrine of the pratyayas 
is old, for it was regarded by Sankhya commentators to form fifty of the sixty 
categories or ‘topics’ (padartha) of the Sastitantra, the oldest Sankhya trea- 
tise, of which the Sankhyakarikd claims to be a summary.' 


13. These four are defined in the Dharma Patafijala as the four Sovereign Powers (catu- 
raisvarya). 

14. Sankhyakarika 40, 43, 46-51. 

15. Cf. FRAUWALLNER (1973 1:268) and TORELLA (1999:557 and 1998:64 fn. 50), pace 
LARSON (1979:193-194). 

16. The possibility that the Old Javanese sources have drawn from an ancient tradition of 
pre-systematized Sankhya is suggested by two $lokas (characterized by aisa Sanskrit, which I 
have not ‘corrected’) with Old Javanese commentary of the Bhuvanakosa (4.21-22), the first 
mentioning the elements (tattva) constituting the fifty pratyayas and the second explicitly 
referring to the Sastitantra: ‘Error is fivefold, the disabilities are twenty-eight; contentment 
is to be known as ninefold, and the perfection as eightfold. The meaning is: There are the 
five errors, there are the twenty-eight disabilities, there are the nine contentments, there are 
the eight perfections. Among the embodied beings there are five kinds of wombs determined 
by karma and five tapas. The sixty categories [are thus taught] in this book by the great seer 
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The doctrine of the eight bhdvas and fifty pratyayas has been universally 
adopted without significant modifications by Saiva sources," where the def- 
inition of buddhi as ‘eightfold’ (astavidha) or ‘having eight qualities’ (asta- 
dharmalastaguna) has become proverbial.'? 

An outstanding feature of the Dharma Patafijala is that it devotes consid- 
erable space to the treatment of the buddhibhavas and the pratyayas. In fact, 
the text presents one of the most systematic and exhaustive accounts of this 
doctrine to be found anywhere in Sanskrit as well as Old Javanese sources.'? 
In no less than fifteen folios the text enumerates and defines each and every 
one of the fifty-eight items, as well as the fruits of the eight bhavas.*° 


Kapila. There are the wombs determined by karma, five is their number; there are the five 
tapas, five is their number; thus are the fifty (sic) categories, which constitutes the book of the 
reverend Kapila’ < viparyayah paficavidha-m astavinsatasaktayah / tustis ca navadhà jneyah 
astadha siddhir eva ca» hana paficaviparyaya | nal hana astavinsaty asakti [em.; °ti Sakti 
ms.] / ña / hana navatusti / na ! hana astasiddhi / na [| « karmayonis tu paficaite pañcatapani 
dehinàm / sastitattvam idan tantre kapilasya maharsind > hana karmayoni / lima kvehnya / 
hana paficatapa / lima kvehnya / nahan tan tattva liman puluh / pinakaji bhagavan kapila / //. 
Different versions ofthe ten milikarthas are sometimes mentioned, but rarely explained, by 
Sankhya commentators; however, they do not correspond with the doublet of five categories 
mentioned in the Bhuvanakosa. 

17. With the caveat that, unlike in the Sankhyakarika, the bhavas are explicitly made to be 
the causes of the pratyayas by Saiva commentators: cf. TORELLA (1999:557 and 1998:64 fn. 
50), referring to Mrgendra VP 10.25a and Ramakantha on Matanga VP 11.6 and 17.157cd. 
18. Cf, e.g., Guhyasütra 7.172d (buddhir astagundm); Rauravasütrasangraha 4.26 (= 
Guhyasütra 7.169b) (buddhir astavidha smrta); Parakhyatantra 4.91a (astadharmagunope- 
ta). The eight elements constituting the buddhibhavas are already mentioned in Pañcartha- 
bhásya 1.1 (p. 6), polemically referred to as the means to obtain liberation admitted by the 
Sankhya system; cf. also 1.42 (p. 54.9), 2.24 (p. 74.10-11) and 2.25 (p. 74.16-19). 

19. The commentary to the Sankhyakarika that discusses this doctrine with the greatest 
level of detail is the Yuktidipika. Early Siddhantatantras rarely mention the pratyayas but 
simply list the bhavas without going into the details (cf., e.g., Nisvasanaya 2.62; Guhyasitra 
7:173; Rauravagama KP 10.23ab; Svacchandatantra 10.1095cd-1096ab), the only exception 
being the most Sastric of the early Siddhantatantras, i.e. the Mrgendra, which devotes several 
verses of VP 10 and 11 to the treatment of both lists. The Saiva exegetes, being aware of the 
Sankhya derivation of the doctrine, usually refer to the Sankhyakarika and sometimes refer 
to further sub-divisions of the pratyayas; for instance, according to Aghorasiva, they are 
three-hundred (cf. Mrgendravrttidipika 10.25). 

20. That this extended classificatory section bordered on pedantry and might have been 
detrimental to the attention of his potential readers was present in the mind of the author. 
Through Kumara’s impatient enquiries about the means for liberation, the author has the 
Lord state that the yogapada will follow soon, but not before the treatment of the present 
topic has been completely exhausted (250.14-15); the same is reiterated further below, in 
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Although in its treatment it mostly adheres to Sañkhya views, the text 
is idiosyncratic insofar as in defining the fifty conditions it does not use the 
term pratyaya but vrtti “mode, activity, function; nature, condition, a term 
which is more proper to Patañjala Yoga than Sañkhya philosophy.** The use 
of the term vrtti in this context is uncommon in Sanskrit Saiva sources,22 
but attested in the Vrhaspatitattva (24.19 and 33.20.), which defines them 
as ‘vrtti of the intellect’ (vrtti nin buddhi). The Dharma Patafijala attributes 
these vrttis a role similar to that of the sanskdras and vāsanās of Yoga, which 
accompany the subtle body in the cycle of transmigration.” As for the eight 
dispositions of buddhi, the text does not use the term bhava either but vija 
(i.e. bija, ‘seed’) instead, a term that is also very common in Patafijala Yoga 
texts.^^ 


260.12-12. As I have argued in the introduction (p. 18), this remarkable feature suggests 
that the Dharma Patafijala had a single author. 

21. In fact the Yogasütrabhaásya on sūtra 1.2 does mention eights bhavas in connection 
with the (sattvika, rajasika and tamasika) vrtti of the citta. 

22. Ihave found one attestation of this usage in the Tatparyadipika on Tattvaprakasa 52: 
"Ihe mind is shown to possess an eightfold condition (vrtti), being characterized by Righ- 
teousness, Knowledge, Dispassion, Sovereignty, Unrighteousness, Ignorance, Passion and 
Non-sovereignty' dharmajndnavairagyaisvaryadharmajndnavairag yanaisvaryatmand asta- 
vidhavrttimattvam buddheh sücitam. 

23. The origin of this idea is perhaps Sankhyakarika 40, where the linga is ‘perfumed’ (a- 
dhivasita) by the bhávas— perfume being frequently associated with vasands (for the simile 
equating vdsands to the scent of perfume sticking to a pot, cf. below, pp. 470-472). An ex- 
plicit equation of the bhavas with vāsanās is found in the Pauskaragama (Pumstattvapatala 
122cd-123ab, quoted in Sivagrayogin’s Saivaparibhasa 65): “Thus the dispositions begin- 
ning with merit, which reside in the intellect in the form of impressions (vasandtmana), 
which are ofthe nature of the conditions, have been mentioned according to the sequence of 
their different activities (vrtti)’ iti dharmadayo bhava buddhistha vasanatmana || kramena 
pratyayatmanah proktas tadvrttibhedatah /. A similar concept, expressed in a different ter- 
minology, is perhaps detectable in the statement of Sadyojyotis, who, commenting on Sva- 
yambhuvasütrasangraha 12, states that the bhavas and the pratyayas derive from karma 
(yas cayam trigunatmako bhavapratyayakhyaparinamah so pi karmata upddanat)—indeed, 
vásanás too derive from karma. 

24. In the Dharma Patañjala the expression vija nikan buddhi refers indiscriminately 
to both the bhavas and the pratyayas, whereas in the Vrhaspatitattva (24.4-11) it is only 
used twice to refer to the intellect having as offspring' (makavija) the opposites of the four 
sovereign powers (i.e. the bhavas arising from an intellect dominated by tamas). 
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Table 9: The thirty vrttis of the intellect according to the Vrhaspatitattva (32-33) 


5 viparyaya 9 tusti 8 siddhi 
(1) tamas (1) arjana }vahya{ (1) dana 
to strive after all one who hoards and one who is able to give 
kinds of pleasures protects wealth alms 
(2) moha (2) raksana (2) adhyayana 
to strive after the having hoarded wealth, one who is able to 
astaisvarya one guards it study the scriptures 
(3) mahámoha (3) ksaya (3) Sabda 
to strive after one who suffers, then a sadhaka who is able 
pleasures in the his suffering decreases to hear inaudible 
unmanifest world and he is again healthy sounds 
and the astaisvar- 
ya 
(4) tamisra (4) sanga (4) tarka 
to dream about fu- one who meets his one who is able to 
ture pleasures beloved one know visible and in- 
visible things by rea- 
soning 
(5) andhatamisra (5) hinsa (5) sauhrda 
to weep for things one who kills [ani- t 
that have already mals] in order to eat 
vanished them 
(6) bhágya ádhy- “rayo duhkhavighátay — adhyátmikaduhkha 
one who does not suf-  jàtmika( to be able to ex- (6) arising from the 
fer even though he do- tinguish the three mind: raga, dvesa, 


es not obtain pleasur- 
es, doing good in or- 
der to have a better 
reincarnation 


(7) kala 

one who, being impa- 
tient to obtain what he 
longs for, decides to 
wait a bit until he will 
eventually gets it 

(8) atma 

a mind that investi- 
gates the Soul by only 
adhering to the teach- 
ings of a master, with- 
out adding his own or 
practicing absorption 


(9) t 


pains, becoming a 
lord among yogins 
with the highest 
supernatural powers 


trayo duhkhavighata 
II 


trayoduhkhavighata 
III 


moha, various bodily 
diseases, váta, pitta, 
Slesma. 


adhidaivikaduhkha 
(7) being struck by 
a thunderclap, mad- 
ness, possession, bad 
planetary influences 


adhibhautikaduhkha 
(8) being hit by weap- 
ons, poisoned, 
bewitched, bitten by 
a snake or stinging 
animals, tormented 
by evil beings 
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An intriguing fact is that in presenting the eight items forming the bhdvas 
and the fifty forming the pratyayas the text refers to their sum-total being 
fifty instead of fifty-eight; perhaps, rather than a blatant inconsistency, it may 
be the case that the author of the Dharma Patafijala understood the fifty as 
arising from, or being included in, the eight, without feeling the need explic- 
itly to mention that point. Further, in 242.2-3, the Lord states that from 
the fifty conditions arise such a great number of conditions that they cannot 
be counted." These conditions account for the great number of different 
rebirths of the incarnated beings, for their desires, and for the pleasures and 
pains they experience. The various outcomes are caused by the predomi- 
nance of either sattva, rajas or tamas in the intellect. From an intellect dom- 
inated by sattva arise the first four bhavas, i.e. the four sovereign powers, 
whereas an intellect dominated by tamas produces their opposites.” 


A closely related, albeit nowhere as systematic and detailed, account of 
the doctrine of the bhavas and pratyayas is found in the Vrhaspatitattva. 
While devoting slokas 25 to 33 with commentary to the treatment of the 
eight forms of buddhi (prakara nin buddhi) that amount to the eight bhavas, 
the Vrhaspatitattva describes only thirty vrttis, failing to mention the twenty- 
eight inabilities. As can be appreciated from tables 7-10, the descriptions of 
many ofthe items in the two texts are clearly similar, but in all likelihood not 
based on direct influence the one upon the other. Their similarities might be 
due to their drawing upon a common earlier tradition or rather to analogous 
local exegetical practices. 


25. No explicit reference of the derivation of the pratyayas from the bhavas is found in 
the Sankhyakarika either. In order to explain that fact, LARSON (1979:194) pointed out that 
the eight bhavas and the fifty pratyayas represent two aspects of the same phenomenon, and 
so it would be improper to described the two series in terms of an addition for in fact they 
represent an encompassing reality. 

26. Compare Tattvajfiána 15.26-28, which maintains that “The three types of ahankara 
are placed in the buddhi; the three conditions (vrtti) give rise to fifty; fifty conditions give 
rise to one-hundred; one-hundred conditions give rise to a number that cannot be known. 
That is what causes the Soul to transform again and again ikan ahankara tiga prabhedanya 
maparanti rikañ buddhi / ya tiga vrtti manak liman puluh / liman puluh vrtti manak satus / 
satus vrtti manak sevu/ sevu vrtti manak tan kinavruhan vilannya / yeka nimitta nin atma 
patamahtamahan ||. e vrtti] (4x) em. ; vrddhi Ed. (all mss.). 

27. Thus, as in Sankhyakarika 23. But there were other traditions, such as that docu- 
mented in Mrgendra VP 10.24, which derive the item vairagya of the sovereign powers from 
rajas instead of sattva. 
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Table 10: The nine contentments (tusti) in DhPat, Vrh and Sañkhya sources 


DhPat Vrh SK YD, GaudBh 
pradhanaka = f prakrti prakrti 
upadanaka atma upadanaka upadanaka 
(a)kala kala kala kala 
(a)bhagya bhagya bhagya bhagya 

- arjana - arjana 

- raksana - raksana 

- ksaya - ksaya 

- sanga - sanga 

- hinsa - himsa 


Both the Dharma Patafijala and the Vrhaspatitattva do not precisely con- 
form to any of the Sanskrit sources, but display random similarities. It is 
interesting to note that the Dharma Patafijala, like the Sankhyakarika, does 
not specify the names of the second series of five contentments. 

Like Sankhya and Saiva sources, the Dharma Patafijala defines all predis- 
positions except Knowledge (jñana) as the ‘seven fetters’ (saptabandhana), 
which keep the Soul entrapped in the cycle of existence? Only Knowl- 
edge, which is homologized with right knowledge (samyajfiana/samyagjfia- 
na), leads to the obtainment of liberation."? So jfiana is not an ordinary kind 
of knowledge of the external world but a salvific gnosis. 

Both the Dharma Patafijala and Vrhaspatitattva are closer to Sankhya 
than Saiva sources in that they do not explain the item Righteousness (dhar- 


28. Compare, e.g., Sankhyakarika 63 (rüpaih saptabhir eva tu badhnaty atmanam atmana 
prakrtih / saiva ca purusartham prati vimocayaty ekarüpena); Nisvasanaya 2.62-63ab (dhar- 
mam jñanam ca vairagyam aisvaryam ca caturthakam | adharmas ca tathajfianam avaira- 
gyam anaisvaram || bandhate saptadha sa tu jnanabhavena moksate); Svacchandatantra 
10.1095ab (dehapasah samakhyatah ato buddhigunan viduh), 12.42 (adharmas ca tathajfia- 
nam avairagyam anaisvaram | badhnati saptadhà sa tu jidnabhavena mohayet), 11.141ab 
(badhnati saptadhà sa tu pumsah samsaravartmani). The Vrhaspatitattva (28.4) does not 
mention this point but mentions the four sovereign powers in a positive light, i.e. as being 
the cause of the Lord's love for the Soul (nimitta nin asih bhatara rin atma). 

29. This identification is found in Vrhaspatitattva 26, which defines the three pramanas 
(that in Dharma Patafijala are also included in the description of the item jfiana) as right 
knowledge. An analogous homologization of jñana with samyagjfiana is found in the Tat- 
paryadipika on Tattvaprakasa 52, commenting on the list of buddhibhavas of Sankhyakarika 
23; samyagjfiana is then further subdivided into pramana (valid means of knowledge) and 
smrti (memory). 


450 111 DOCTRINE 


ma) by referring to the doublet of five rules of conducts known as yamas 
and niyamas, but rather understand it generally as good behaviour including 
meritorious acts, donation, rituals and observances.*° This is perhaps due 
to the fact that the yamas and niyamas are detailed in the section on Yoga, 
being listed among the eight ancillaries of Yoga in the Dharma Patanjala and 
mentioned before the six ancillaries in the Vrhaspatitattva. 

The principle of intellect produces self-awareness (a- 


Ahankara, hankara). Both Tuturs and Tattvas agree in attribut- 
Manas and ing to it the function of relating things, like the sensory 
the Lower objects and the body, to ones own I (manaku).' Fur- 


Constituents ^ ther, the ahankara is held to cause the functioning of 

the body and the preservation of life, pervading the ten 

winds that, in connecting the body with the Soul, keep it alive.** Whereas the 

former function is found in Sankhyakarikà 24, which explains ahankara as 

abhimāna ‘conception about the self; the latter seems to be an idiosyncrasy 
of Old Javanese Tattvas.?? 


3o. Cf Dharma Patañjala 242.10 and Vrhaspatitattva 25. Among Sanskrit sources, the 
Nisvasanaya (2.64-65ab) gives a list often items that do not entirely correspond to the stan- 
dard yamas and niyamas, whereas the Svacchandatantra (10.1091 and 11.144-145) men- 
tions a ‘tenfold’ dharma, whose items coincide with the yamas and niyamas; thus also Agho- 
rasiva’s Mrgendravrttidipika on VP 10.25. 

31. C£ Bhuvanakosa 3.59 (glossing the Skt abhimana); Tattvajndna 11.7, 15.6, 40.20; San 
Hyan Kamahayanikan (Saiva) p. 37 lines 15-16 (according to which the ahankara ‘causes 
the Soul and the mind-stuff to be connected’ magave atma manah samyoga). 

32. Cf. Dharma Patafijala 234.5-234.15, 236.7-12; Vrhaspatitattva 35.20-23: “The 
Power of Action of the Lord enters the ahankdra, the ahankara enters the breaths, the 
breaths connect the Soul with the body’ ikan kriyasakti bhatara | yekomavesa rikan ah- 
ankàra | ikan ahankaromavesa ikan vayu/ ikan vayu ya ta sumambandhekin atma lavan 
Sarira; Sloka 36d, defining the vessels as ‘coming forth from what is called ahankara' 
ahankarakhyanirgatah; Tattvajfiana 24.3-5: “The Power of Action of the Lord enters the 
ahankara, the ahankàra enters the breaths, the breaths penetrate into the vessels kriyasakti 
bhatara | umávesa ikan ahankara/ ikan ahankara umdvesa ikan vayu/ ikan vayu ya ta 
sumusukin nadi; 11.2-5: “The citta uses as sentience the ahañkāra; that is entered by the 
Power of Action of the Lord Almighty. That, the Power of Action of the Lord Almighty, 
is designated as the life of life, and causes the life of the ahankdra as well as the life of 
the intellect’ ika citta makacetana ikan ahankdra/ ya ta inavesa de nin kriyasakti bhatara 
mapramàna! ya ta sinanguh hurip ni hurip naranya kriyasakti bhatara pramana mvan 
pinakahurip nin ahankara pinakahurip nin buddhi /. 

33. Among the Tattvas themselves, the most idiosyncratic treatment of ahankara is found 
in the Tattvajfidna. The text differs from the other Old Javanese sources in that it attributes 
to that principle a more important function, characterizing it as an aspect of buddhi. Ac- 


MAN 451 


The ahankara also holds the important function of giving rise to the 
constitutive elements of the human body, namely the organs of action and 
sense, the mind-stuff (manas) that governs them, and the five subtle ele- 
ments—from which the gross elements making up material reality come 
forth. Like Sanskrit Saiva texts, Old Javanese Tattvas have inherited the San- 
khya characterization of ahankara as divided into three types, known as the 
‘modified’ (vaikrta), the one ‘consisting of passion’ (taijasa), and the one 
tthat is the ‘origin of the gross elements’ (bhütadi), each one of which is as- 
sociated respectively with sattva, rajas and tamas. 


Unlike several early Siddhantatantras, which do not make explicit which 
type of ahankdra the different evolutes come from, the Dharma Patafijala 
treats the matter with some degree of analysis, thus being in harmony with 
Sastric Saiva scriptures, such as the Mrgendra (VP 12.3-5). But it differs 
from Sanskrit sources in one important respect. The latter consider taijasa 
as sáttvika and vaikarika (— vaikrta) as rajasa, and have the faculties of per- 
ception evolve from the former aspect of ahankara while the faculties of ac- 
tion evolve from the latter, 4 whereas, according to the Dharma Patafijala, 


cording to chapter 10.21, the ahankara is the coarse part of citta (ahankara naranya ganal 
nin citta; cf. above, p. 438, where citta was defined as the coarse part of the Spirit); the ahan- 
kàra—and not buddhi—is responsible for carrying out good and bad actions (palakasakan 
kriya halahayu, cf. 11.6 and 40.20-21), and it also has the capacity to perceive what ex- 
ists and what does not exist (mamastuni rin hana lavan tan hana, 11.5-6). Together with 
buddhi, it is defined as pramana visesa (11.8—10), standing still without moving, being con- 
sciousness only (sthiti humidan tan polah / tuhun tuturmatra); in chapter 15, the threefold 
ahankara—again called pramana—is said to be placed within buddhi (maparanti rikan bud- 
dhi) and held to be responsible for transferring to the buddhi its threefold quality: "What 
is the reason why the ahankara is designated as pramana? Because it is the only means to 
relate [things] to the I and perceive. And further, it is the reason why the buddhi is as if 
being divided into three mapa kari dumeh ikan ahankara sinangah pramana/ ri denyan 
pinakasadhana rin mañaku mamastvani juga sira | kunan nimitta nin kadi sapatiga arakva 
lvir nikan buddhi (15.13-15). 

34. A discussion of this doctrine in Saiddhàntika sources may be found in HuriN 
(1980:267 fn. 2), BHATT’s introduction to the edition of the Matanga (1977, pp. xxxi) and 
GOODALL (2004:259-260 fn. 399). Note, however, that GoODALL is incorrect in attributing 
to the Sankhyakarika the view that taijasa constitutes the sattvika aspect of ahankara, which 
gives rise to the eleven faculties, and that both the faculties and the subtle elements origi- 
nate from the rdjasa aspect vaikrta: the eleven faculties indeed do originate from vaikrta, 
but the latter is intended as sattvika, for in 25a it is defined as the origin of the faculties, 
which themselves are sattvika (sattvika ekadasakah pravartate vaikrtad ahankarat). Simi- 
larly, Gooparr refers to Tryambakasambhu’s position (in commenting upon Kirana 4.23) 
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the faculties evolve from vaikrta and the subtle elements from bhutadi, both 
impelled by taijasa—a treatment that exactly conforms to the teaching of 
Sankhyakarika zs 27 Both the Vrhaspatitattva (33.21-28) and the Tattva- 
jfiána (11.10-14; 12.1-5) agree with the Dharma Patafijala on this point, 
suggesting that the Old Javanese accounts go back to a common tradition 
that conforms to the Sankhya rather than the Saiva perspective. 


Figure 5: Evolution of the faculties and elements from the ahankara 


ahankara 
Vaikrta + Taijasa+  Bhutadi 
[sattva] [rajas] [tamas] 
manas karmendriya buddhīndriya tanmātra mahābhūta 

vāk śrotra śabda ākāśa 
pāņi tvac sparśa vayu 
pada caksus rüpa tejas 
payu jihva rasa apas 
upastha ghrana gandha prthivi 


with respect to Sankhya as deviant, for the early Saiva author regarded taijasa as rajasa and 
vaikrta as sattvika; in actual facts, Tryambaka$ambhu' account conforms exactly to San- 
khyakarika 25, also in deriving the eleven faculties from vaikrta (sáttvika) when impelled 
by taijasa (ràjasa); the same holds true for Tattvaprakasa 54 (following Kumaradeva’s read- 
ing vaikarikataijasa° defining sattvikardjasa°, against Aghorasiva’s taijasavaikarika®), Mr- 
gendra VP 12.2-5 and Matanga VP 18.44-45b, which, however, deviate from the SKar (and 
from each other) in tracing the faculties and manas from different aspects of ahankara. 

35. Sankhyakarika 25b actually claims that both derive from taijasa (taijasad ubhayam), 
whereas the Dharma Pátafijala (220.7-8) puts the matter slightly differently, namely that 
the taijasa self-identity ‘helps’ or ‘assist’ (tumulun) the vaikrta and the bhütadi when they 
perform their task. Compare Vrhaspatitattva 33.26-27: “The taijasa self-identity joins in 
bringing forth the work of the vaikrta and of the bhütadi self-identity, for its own nature is to 
be active’ ikan ahankara si taijasa / yeka umilu mamatvakan karya nikan ahankara si vaikrta 
lavan si bhütàdi | apan makasvabhava manulahakan; Tattvajfiána 15.1—2: “The characteris- 
tic of the taijasa self-identity is like wind (or: ‘breath’; it helps the vaikrta and the bhütadi, 
joining in creating the eleven faculties and the five subtle elements’ kunan laksana nikan 
ahankara si taijasa / yeka kadi vayuh laksananya | tumulun si vaikrta lavan si bhütadi / milu 
magave ekadasendriya | lavan paficatanmatra /. This reflects the explanations given in San- 
khya commentaries, such as the one by Gaudapada and the Suvarnasaptati (cf. TAKAKUSU 
1904:1011), according to which taijasa is the only active element among the three and thus 
necessarily accompanies the other two, considered to be passive. 
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The lowest and coarsest of the intellectual faculties constituting the internal 
organ (antahkarana) is the mind-stuff (manas), which is usually accounted 
for as the ‘eleventh’ of the faculties, i.e. the one that directs them to their ob- 
jects and synthesizes the results, transmitting them to the Soul.3 The manas, 
a term that is difficult to render in translation,*’ represents the ‘organ’ aspect 
of perceptive knowledge, whose principal function is to produce sankalpa 
‘conceptions, notions, volitions,?” or vikalpa ‘ideation, imagination, which 
represents an uncertain kind of knowledge.?? 

An interesting aspect of the theory of origination of the faculties from 
the ahankara presented by the Dharma Patanjala is that, besides deriving 
the faculties of perception and action from the vaikrta aspect, and the gross 
elements (mahabhüta) from the subtle elements (tanmatra), the latter are 
also held to be the origin of the organs of perception, which serve as the 
seats of the faculties (pinakongvan in indriya). 


Table 11: Origination of the organs of sense and the gross elements 


Organs Tanmatra Mahabhtta 

Ear / talina <- Sound / sabda > Atmosphere / akasa 
Skin / kulit <- Touch / sparśa > Wind / vayu 

Eye / mata < Form / rupa > Fire / tejas 

Tongue / ilat < Taste / rasa > Water / āpas 

Nose / run <- Smell / gandha > Earth / prthivī 


36. Cf. Sankhyakarika 27. 

37. I translate manah/manas as ‘mind-stuff’ whenever the term retains its technical (i.e. 
Sankhya-derived) meaning, and as ‘mind’ whenever it is used in a more general, non- 
technical manner (i.e. to indicate a certain attitude or the locus of somoebody’s thoughts). 
38. Cf. Sankhyakárikà 27ab and Gaudapada thereon; Mrgendra KP 1.12.7bc; Isvara- 
pratyabhijnavimarsini 3.1.11; Svacchandatantra 4.394b; Parakhyatantra 5.149 (as may be 
inferred from the fact that it puts a Rudra named Sankalpa in the cosmic level of the princi- 
ple of manas). Among the Old Javanese sources, cf. Bhuvanakosa 3.58 and Vrhaspatitattva 
33.99-100: “The mind-stuff is the king of the faculties, processing the objects of the senses, 
for it is the stem of the faculties. Processing means to form a definite picture of the objects 
of the senses’ manah yeka ratu nin indriya sumankalpa ikan visaya | apan vit nikan indriya / 
manankalpa naranya umastv ikan visaya /. 

39. This results explicitly from the example of vikalpa given in Dharma Patafijala 218.4- 
7, referring to a man who fantasizes about his lover. A Sanskrit source understanding manas 
as the origin of both sankalpa and vikalpa is the Pauskara (cf. VASUDEVA 2005:427, fn. 166- 
167). 
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This view is shared by a number of Old Javanese sources, namely the Tattva- 
jñāna,* the Bhuvanakosa," the Navaruci,? Kakavin Dharma Sünya*? and 
an unidentified fragment quoted in KBNW.^ To my knowledge, the only 
Sanskrit parallel for this doctrine that has been documented so far is avail- 
able in Paramartha's Chinese translation, the Suvarnasaptati on Sankhyaka- 
rika 3 and 26 (cf. TAKAKUSU 1904:983, 1012). Whereas for the Sankhyakari- 
ka the five subtle elements are only generative of the five gross elements, the 
Suvarnasaptati has each subtle element generate a respective gross element 
and sense organ as well. 


Now, some degree of ambiguity exists in the interpretation of the ex- 
act nature of the buddhindriyas mentioned in Sankhyakarika 26. TAKAKUSU 
(1904:1012) interprets the series of buddhindriyas, in harmony with the Chi- 
nese rendition, as denoting ‘organs, viz. ears, skin, eyes, tongue, nose, in- 
stead of 'faculties, viz. hearing, grasping, seeing, tasting, smelling.^ The 
Sanskrit commentaries do not clearly problematize this point and probably 
implicitly consider the indriyas as material and yet capable of reaching their 


40. Cf. Tattvajfiána 37.17-19: "Ihe outcomes of the five subtle elements are: the subtle 
element of sound becomes the ear, the subtle element of touch becomes the skin, the subtle 
element of form becomes the eye, the subtle element of taste becomes the tongue, the subtle 
element of smell becomes the nose. These are designated as the five golakas ikan paficatan- 
matra | tamahanya | sabdatanmatra dadi talina/ sparsatanmatra mandadi kulit | rüpatan- 
matra mandadi mata | rasatanmátra mandadi lidah / gandhatanmátra mandadi irun / yeka 
sinanguh paficagolaka naranya. 

41. Cf. Bhuvanakosa 3.36-41. The Sanskrit verses are heavily corrupt, but from the exe- 
gesis it emerges that the subtle elements are identified as the origin ofthe organs, and linked 
to a particular deity. Cf. pada 37a and commentary: “Mouth is the subtle element of sound 
[...] The mouth is the outcome of the subtle element of sound’ vacanam Sabdatanmatra |...] 
ikan vacana | sabdatanmatra ika/ pinakatamahanya [. 

42. Cf. Navaruci p. 42.4-7, which, apart from the order of the items, is virtually identical 
to Tattvajñana 37.17-19 (cf. fn. 40). 

43. Canto 9.1 (i.e. verse 58); cf. below, fn. so. 

44. Cf. KBNW (1v.783) s.v. golaka: nihan kan paficendriya hanen Sarira, paficatanmantra, 
dadi hirun, tutuk, karna, tanan, suku, silit, bhaga, purus, nihan pratyekanya, ikan paficatan- 
mantra hanen Sarira, golaka, mulih marin rüpatanmantra, run, mulih marin gandhatan- 
mantra, talinan mulih rin karnatanmantra, tutuk mulih marin rasatanmantra, kulit mulih 
marin sparsatanmantra, paficatanmantra, mulih marin san hyan anantavisesa, sira vastu nin 
paficendriya. 

45. Note that the order and exact names of the indriyas vary in the versions of the San- 
khyakarika preserved in the different commentaries; a summary of the variations attested 
in the early commentaries may be found in SOLOMON (1974:75). 
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objects on a subtle level.“ On the other hand, the Yuktidīpikā is explicit in 
distinguishing the faculties from the organs 17 The intrinsic ambiguity of the 
words and their appearance in Sankhyakarika 26 alongside the karmendriya, 
viz. the series of five that may be understood prima facie to be the organs of 
action voice (vak), hand (pani), foot (pada), anus (payu) and genitals (up- 
astha), has given rise to different traditions. 

The Dharma Patafijala agrees with the Yuktidipika in that it clearly states 
that each of these faculties reside in (hana in) their respective seats, i.e. ears 
(talina), skin (kulit), eye (mata), tongue (ilat) and nose (hirun). The same 
view is shared by the Tattvajnana (40.12-17) and by the Vrhaspatitattva, 
which in 33.73-80 connects the faculties with their respective organs, spec- 
ifying that they abide or are placed in (mungu in) the organs. The three 
texts extend this view also to the karmendriya, which are equally under- 
stood as faculties rather than organs: thus vakindriya ‘speech’ resides in 
the mouth (tutuk), panindriya ‘grasping’ resides in the hands (tanan), pā- 
dendriya ‘walking’ resides in the feet (suku), payu ‘excreting’ resides in the 
anus (lat), ‘procreating’ (upasthendriya) resides in the female and male gen- 
itals (bhaga purusa). On the other hand, the Navaruci (44.18-23) explains 
the paficendriya, corresponding to the series of caksvindriya, ghranendriya, 
karnendriya, jihvendriya and tvakindriya, as being respectively eye, nose, 
ears, tongue and skin; and the same view is shared by certain Tuturs of Bali- 
nese provenance.^? 


That confusion was common is apparent from the fact that both Sanskrit 
and Old Javanese Saiva sources are keen to illustrate the interpretation they 
adhere to and to refute the opposing view. Tattvas make the point that the 
subtle faculties of sense-perception are different from the actual faculties, 
i.e. organs. In Dharma Patafijala 228.15-17, the right view is expounded by 


46. As may be gathered from Sankhyakarika 28, describing the operation (vrtti) of the 
five faculties of sense as the ‘bare awareness’ (alocanamátra) of their objects, i.e. sound and 
so forth, and the operations of the five faculties of action as speaking (vacana), grasping 
(adana), walking (viharana), excreting (utsarga) and making love (ananda). 

47. Cf., e.g., Yuktidipika ad Sankhyakarikd 1.26cd. This distinction is in fact attested also 
outside of the Sankhya system, for it already appears in the Abhidharmakosabhdasya (1.44ab). 
Another (late) Sankhya commentary that problematizes the issue is Sankhyasitra 2.23: “The 
faculties are themselves beyond the senses; for the people who are confused they are the seats 
[of the senses}. 

48. Cf. WECK (1976:94-95), referring to Sevaka Darma (sic) 1.103 and Buvana Mabah 
1.81. 
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the Lord in reply to a question of Kumara as to whether the organs of sense- 
perception (golaka) are the same as the (subtle) faculties (indriya). The term 
golaka, which in Sanskrit means “ball; globe; circle; sphere; is translated in 
OJED (534, 1) as ‘the faculties of sense-perception in their tanmatra-form.^? 
The OJED translation is, however, incorrect, for from the contexts where 
the word occurs it is apparent that it denotes the organ rather than the sub- 
tle faculty: as Dharma Patafijala 228.15-16 puts it, ‘the golakas are gross, 
the indriyas are subtle’ aganal ikan golaka, ikan indriya suksma ika.”” Su- 
DARSHANA DEVI (1957:203), commenting on the occurrences of golaka in 
Vrhaspatitattva 33.73, 89 and 92, suggested that golaka ‘organ’ may be a se- 
mantic extension of netragolaka ‘the eyes pupil^' This explanation is plau- 
sible, as in Sanskrit Saiva sources one often comes across the mention of the 
eyes pupil ([caksur]golaka) in passages illustrating the doctrine of percep- 
tion, which presupposes a difference between the locus of the sense and the 
sense itself, which is immaterial. As in Parakhyatantra: 


The faculty of sight (caksuh) is that which makes forms known; it resides in 
the [eye]balls (golaka) of the knower.>* 


49. Cf. OJED (1265), quoting KBNW (1v.783) and Navaruci 42.3-7; cf. also paficagolaka. 
so. A less clear characterization of the golakas is found in Kakavin Dharma Sünya Canto 
9.1 (i.e. stanza 58, in Sragdhara metre), mentioning paricagolakamarga (paficagolaka in the 
edition, m.c.): “Then what is the preceding state of the gross objects of perception (i.e. the 
tanmatras) is [also] the origin of the ‘orbs’ of the five subtle elements; that is why they grow 
and turn into the means that are the five golakas: the means of hearing and seeing and tast- 
ing and speaking. Desire is what causes the bondage of the Soul, the origin of evil’ ndan 
nünin pürvakanyan visaya vatu nikan pancatanmatravimbha | hetunyan vrddhivrddhi ndan 
ika matamahan pancagolakamarga | marga nin manrana len umulata ñuniveh panrasa lyan 
magosti / trsna pvekan dadi manrakotakon irikan atma mulanya papa // (note the compound 
paficatanmátravimbha, where vimbha/ bimba seems to be synonym of golaka). Another pas- 
sage mentioning the golakas, in a context of meditation rather than philosophy, is in Sari 
Hyan Kamahayanikan (Saiva) p. 38 lines 17-18: “the golakas of the body are smell, taste and 
form; the golakas of the faculties are eye, ears, nose and tongue; the golakas of pramana are 
wind, speech, mind. This is the triad of the golakas sariragolaka na gandha / rasa | rapal 
ikan indriyagolaka na caksu | srotra/ ghrana | jihvā | pramanagolaka naranya bayu | Sabda / 
hidap | trayagolaka / na ll. 

51. The only Sanskrit source she referred to to support her statement is a commentary on 
the Vedantakarikavali, where the compound netragolaka is attested. Her alternative sugges- 
tion, namely ‘a round mass came to denote ‘the body’ and hence its parts (i.e. the organs) 
is unlikely. 

52. Trans. GOODALL (2004:261); Pardkhyatantra 4.99ab: rüpánuvedakam caksur jñatur 
golakasamsrayam |. 
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Similarly several other Saiva sources.?? The point that the seats of the senses 
are not themselves the perceivers of their objects is made in a more general 
way in the Mrgendra: 


The activities of speech, seizing, sexual pleasure, evacuation, locomotion are 
different from their supports, ie. mouth and so on, because [there are cases 
when,] even if the supports exist, they do not possess those capabilities [of 
perception].^* 


The verse is clearly an attempt to offer a solution to the problem on the ba- 
sis of the (ambiguous) Sankhyakarika 26 and 28, using the definition of the 
functions of the senses found in the latter karika to justify the subtle nature 
of the faculties mentioned in the former 5" The second half-verse refers to 
persons whose faculties of perceptions are impaired, and yet still dispose of 
organs of perception, such as blind men, etc. The argument that the objects 
are not perceived even though the supports (organs) are present is found 
in Sanskrit Saiva sources? The same argument is found in Tattvas as well. 
In the Dharma Patafijala, the Lord justifies the difference between the go- 
lakas and the indriyas by pointing out that to maintain the contrary would 
be an absurdity, given the existence of the organs in a person who sleeps 
even though his senses do not carry out their functions (228.17-2). A sim- 
ilar point is made in the Vrhaspatitattva, which, having defined the golakas 
as the five faculties of actions as what serves as the organ of the faculties 
of sense (ya tika paficabuddhindriya naranya/ apan yeka pinakagolaka nin 
indriyeka), has Vrhaspati ask: 


53. Cf, e.g., Jayaratha ad Tantraloka 3.40 (caksurgolakadivat); Pauskaragama (Pums- 
tattvapatala 173-191, quoted in Saivaparibhásà 79), arguing that the eye-ball itself (golaka) 
is not the sense of sight (caksuh) but only its support, for it does not pervade the object of 
perception; Sivadrsti 5.23-24, mentioning the contact of the pupil of the eye with the object 
of perception. The example is often employed to prove the existence of distinct faculties, 
as opposed to the idea that one unique faculty is responsible for the perception of different 
sensory objects (e.g. in Saivaparibhásà 75). 

54.  Mrgendra VP 12.8: vacandddnasamhladavisargavihrtikriyah | vagadinam padanya- 
tvam pade saty apy atadgunah //. 

55. That the issue appeared problematic is also suggested by the fact that an early, and 
non-philosophical, Saiva source like the Nisvasanaya (2.53-56) already makes a distinction 
among the indriyas, intended as faculties, and their respective organs. 

56. Cf,eg. Sivajfianabodhasangrahabhásya (11.4.18, cf. JAYAMMAL 1993). 
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Why have the faculties been taught by the Lord as being twofold, the con- 
tained and the container??” As to the existence of the organs (golaka), they 
are the cause for the Soul to grasp the objects of senses. 


The Lord replied: O Vrhaspati, it is proper that you ask. How could the 
organs of the Soul be proved? Here it is: the ears are not able to hear sounds 
if there is not the faculty of hearing. The proof of this is a deaf person. He has 
ears with their openings, yet they do not hear any sound, if there is no faculty 
of hearing. Similarly are the eyes, the locus of sight. If they are covered by 
white cataract,’ or—all the more so—because they are devoid of their filling 
(the pupils?), how could it be otherwise that they do not see? In the same 
way are lame persons, impotent persons and so on. If they do not have their 
faculties, they are not able to reach the objects of the senses. All of this is 
seen by you, o Vrhaspati, that is the reason why the faculties are different 
from the organs.5? 


It thus appears that the word golaka in Old Javanese sources has come to 

indicate, by way of semantic shift (or rather misunderstanding?), the organs 

of sense in general instead of the organ that is the eye, whose faculty of sight 
is located in the eyeball. 

After the discussion of the faculties, the Dharma Patañ- 

Physiology jala presents its account of subtle and gross physiology, 

thus following the usual order of the topics treated in 

Siddhantatantras. The account opens with the statement that the Soul is 

caused to take a body by the Lord in order that it may know about its true 

nature. This reflects the typically Saiva conception ofthe body as having both 


57. lL accept the translation of SUDARSHANA DEVI (1957:90), which has the merit of mak- 
ing sense of the combination of the active umunguh (OJED 2125: ‘to be positioned, to 
dwell’) with the passive inungvan (‘to be in, be situated in, occupy’). 

58. The reduplicated form putihputih, translated thus by SUDARSHANA DEVI, is not at- 
tested with this meaning in OJED (1465), which s.v. putih gives only “white (cf. puputih the 
white of the eye’). 

59.  Vrhaspatitattva 33.88-99: mapa teki rva de bhatara majarakan indriya | umunguh 
lavan inungvan/ apan ri hana nikan golaka ya ta nimitta nin atman pangrhitan visaya || 
sumahur bhatara | linnira/ yogya ika denta matakvan kamun vrhaspati / kadi pramanate- 
kan golaka nin ātmā/ yan talina tan vanan manrana Sabda yan tan hanan srotrendriya | 
vyaktinyan atuli/ hana talinanya lavan lyannya/ kathamapi tar panrand sabda/ yan tan 
hanan srotrendriya | mankanan mata kasahanan caksuh / yan kasaputan putihputih / nuni- 
veh ri tan pesyanya | mapeka tar panon | mankanan lumpuh kadi prakaranya tan vanan ika 
ri visayanya | yan tan hanan indriyanya | katon pveka kabeh denta kamur vrhaspati | ya ta 
matannyan lyan tan indriya lavan golaka /. 
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a binding and salvific role. The text then outlines the generation of the hu- 
man being. Without going into many details of embryology,® the Dharma 
Patañjala presents in a synthetic manner the common doctrine of procre- 
ation through the union of the male semen and female blood, which, ac- 
cording to their combinations, give rise to a male, female or asexual human 
being. The sperm becomes bones, muscles and marrow, while the female 
(menstrual) blood constitutes the blood, flesh and body hair; these six parts 
making up the gross part of the human body are collectively called the six 
sheats (satkosa).9' 

Next comes the description of the ‘vessels’ or ‘tubes’ (nadi) spreading 
through the human body, largely agreeing with similar accounts given in 
Saiva sources. The tree principal vessels, namely ida, pingalà and susum- 
na, are regarded as residing in the throat, located respectively to the right, 
left and centre, and serving as the way to convey, respectively, food (lit. 
‘cooked rice, sakul), water and air. This view, mixing up gross and sub- 
tle physiology,® represents an innovation of Old Javanese texts, for it does 
not entirely conform to the accounts of Sanskrit Saiva sources. Whereas the 
three correspond to the standard list, the vessels are usually located in the 
region of the heart and their positions differ from those which the Old Ja- 
vanese sources agree upon: idd in the Sanskrit sources normally is located 
on the left, pirigalà on the right and susumnd in the centre Di The remain- 


60. Fora discussion of ideas on procreation in Balinese texts, cf. WECK (1976:99-125). 
61. This enumeration is commonplace in both tantric and non-tantric sources: 
cf. GOODALL (2007:154), commenting upon Satikakalajnana 76, who points at the following 
passages, with slight variants as to the order and names of the sheats: Guhyasütra 7.161c- 
163b (folio 65v), Rauravasutrasangraha 4.22-3, Svacchandatantra 4.159 and 7.5, Suprab- 
heda YP 1.21-22c. 

62. Cf. Dharma Patañjala 230.11-13; Tattvajfiána 38.21-23; San Hyan Kamahayanikan 
(Saiva) p. 43 line 1, p. 7o line 12-p. 71 line 1; KBNW 11.702; Vrhaspatitattva 37-38.1-4 
(which, however, does not mention their functions, closely following Sanskrit sources: 
cf. below, fn. 65). 

63. Sanskrit sources often describe the tubes as ‘subtle’ channels involved in yogic pro- 
cesses; thus also Tattvajfiana 24.5: “the tubes are subtle within the body ikan nadi ya ta 
suksma rin Sarira. 

64. Cf. Sardhatrisatikalottarágama 11.6-7 (where 8ab = Uttarasütra 5.17cd), Sarvajna- 
nottara 4.31-32, Suprabheda YP 1.145, Svacchandatantra 2.250 and 7.149, Vinasikhatantra 
146. Variations in the positioning of the tubes exist also among Saiva sources: cf., e.g., 
Diksottara 15 (T150, p. 149 vv. 994-999), where the order is susumna (right), pingala (cen- 
tre), ida (left); the Nisvdsanaya (5.37-38b) mentions only susumna (left) and ida (right), 
associated respectively with exhalation and inhalation (cf. GOODALL 2007:160). 
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ing unnamed vessels are said to be innumerable, stemming from the navel 
and going both upwards and downwards to the rest of the limbs." Goris 
(1926:59) already noted this idiosyncrasy and connected it with an old doc- 
trine, attested already in the Chandogyopanisad (6.6), that the body consists 
of breath (prana), water (apas), speech (Sabda) and cooked rice (anna, lit. 
‘food’); those elements, except speech, in the Tuturs have become connected 
with the three principal vessels.% 


The tubes constitute the means through which the winds or breaths (bayu) 
circulate within the body. The winds are ten (dasabayu), divided into two 
series of five main breaths (prana, apana, samana, udàna, byána)* and five 
subsidiary breaths (naga, kürmara, krkara, devadatta, dhanañjaya).°° The 
breaths are thought to number ten because of their different functions, thus 
implying that, strictly speaking, the breath is only one, i.e. prana.® The ac- 


65. According to the Tattvajndna (38.12-13), the total number of the tubes is 1072 (sevu 
pitun puluh ro); the same chapter (lines 13-26) describes the three main tubes as being 
included within a set of ten, those other items being gandhari, hastijihva, pasa, yasa, alam- 
busa, kühu, sankhini, and describes their respective functions. The same list, but without 
explanation of the seven minor tubes, is found in Vrhaspatitattva, $lokas 37-38ab (= Sar- 
dhatrisatikalottaragama 10.3cd-4 and Agnipurdna 214.3cd-4.); compare Svacchandatantra 
7.13-16 and Suprabheda 1.146-147. 

66. Cf. also Goris (1926:149) summarizing the contents of ms. LOr 4673 (Weda- 
bundels), which refers to the ‘three ways’ marga tiga of tanavaha (i.e. annavaha = ida, right), 
rasavaha (= pingalà, left), pranavaha (= susumna, centre). 

67. ‘These are the only breaths known to the Sankhya tradition. 

68. Cf. Dharma Patafijala 230.19-20 and 232.15-16, Vrhaspatitattva 39-40, Tattva- 
jñana 39, Navaruci 44.7-17, Jndnasiddhanta ch. 12, Mahajñana 3, Tutur Saptati ff. 15v- 
16v; cf. also WECK (1976:92-93). On the different names of the second breath (i.e. ku- 
rma/kirmara) attested in both Sanskrit and Old Javanese sources, cf. p. 78. 

69. Cf. Vrhaspatitattva 46.5-7: ‘All the breaths are indeed one; since their respective 
functions are many, many are their kinds. This is why the individual names of the breaths 
are numerous’ ikan vàyu kabeh tungal pva ya/ rihin tapvan makveh gavenya sovansovan / 
akveh bhedanya/ ya ta matanyan akveh naranya i patungaltungalan ikan vàyu /; a similar 
point seems to be adumbrated in Dharma Patanjala 230.18-2, which considers the main 
breaths to be five because of their five different activities (ri dadinyan lima gavenya, matan- 
nyan lima kveh nin bayu), for it is the prana that allow all of them perform their activities 
(ikan bayu si prana, ya ta matannyan umadagi ikan pañcabayu kabeh prayatna rumagap 
gavenya). A perspective similar to that of the Vrhaspatitattva is implied in the Satikakala- 
jñana (74ab): ‘Further, there is the prana, appearing as tenfold’ atah param bhavet prano 
dasadhà samvyavasthitah; in Sloka 81b, the same breath is characterized as the lord of the 
nines (navanam api sa prabhuh). Contrast Tattvajfiàna 39.14-15: ‘But the number of the 
breaths is eleven; only their functions are ten—that is why they are called the ten breaths’ 
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count of the Dharma Patañjala describing the activities of the ten breaths 
presents significant similarities with that of the Tattvajfiana (39) and of the 
Vrhaspatitattva (37-46), whose $lokas are parallel to Sardhatrisatikalottara- 
gama 10.3cd-13ef, Satikakalajnana 81-89 and Agnipurana 214.3cd-14ab.”° 


The breaths not only preside over the various bodily activities but they 
are also what, through the Soul's conscious awareness of them, keeps the 
body alive, even when it is unconscious (e.g. during sleep); any damage to 
the breaths, which cuts the connection between them and the Soul, means 
certain death. The breaths are thought to leave the body when death comes, 
except the last of the series, dhanafijaya, which remains in the corpse and 
causes its reflexive contractions." 


kintu savlas kveh nikan vàyu / gavenya juga sapuluh / yeka nimittanya sinanguh dasavayu // 
(as the eleventh breath is mentioned nowhere in the text and we rather expect the breaths 
to beone, this view might be due either to a misunderstanding or to a conception implying 
that all the ten together constitute one single ‘super-breath, which is not included within the 
ten). 

70. A more synthetic account, probably derived from that of the Tattvajndna, is found 
in Navaruci 44.8-17. For an overview of descriptions of the breaths in Balinese Tuturs, 
cf. WECK (1976:92-94). 

71. In fact, the dhanafijaya wind is described as pervading all the limbs of the body. The 
view that the dhanafijaya remains within the dead body is found in both the Dharma Pa- 
tafijala (234.3-4) and the Vrhaspatitattva (46.4, ri kala nin pati tan molah ri vankay ikan 
vayu si dhanafijaya) and is in harmony with most Saiva scriptures: cf., e.g., Satikakalajfiana 
89b (mrtasyapi na muficati), Suprabheda YP 1.139cd (dhanafijayasthito deha-m amrtasyapi 
muficati), Goraksasataka (2) 36ab (na jahati mrtam capi sarvavyapi dhanafijayah). On the 
other hand, the Ur-Skandapurána (182.34) and the Nisvasa attribute that feature to kür- 
máralkürma; Nisvdsanaya 4.128bc-129 mentions the wind in the context of utkranti, i.e. 
yogic suicide by way of the expulsion of the breath, stating that whereas the five breaths 
beginning with naga are held to be responsible of the movements of the body, karma 
is the only one to stay within the corpse (nàgadinam tu paficanàm mrtyukdlavicestitam / 
T ... totkrantya kürmas caikas tu tisthati). Svacchandatantra 7.313cd-14, apparently based 
on the former passage of the Nisvása, merges both views in that it describes both breaths 
as remaining in the corpse: [The dhanafijaya wind], among the five winds beginning 
with naga, is what causes the movement [of the body] at the time of death. The dhanañ- 
jaya, when [the other] have left the body during utkranti, does not go away. The kurma 
causes the corpse to contract and dry up nagadinam tu paficanam mrtyukale vicestitam // 
na caiva yati cotkrántau tanum tyaktva dhanafijayah | akuficayati vai karmah sosayec ca 
kalevaram // (most of these observations on dhanafijaya in Sanskrit sources were made by 
ALEXIS SANDERSON during a reading session of the 2nd International Workshop on Early 
Tantra, Pondicherry, July 2009). 
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Subtle body Sanskrit Brahmanical sources generally attribute to the 
human being a subtle body (süksmasarira, suksmadeha), 
which constitutes the invisible aggregate of fine elements that transmigrates 
with the Soul from body to body in the cycle of rebirths." Schools differ, 
however, with respect to what exactly the subtle body consists in. Early Saiva 
sources are either silent about the exact elements of the subtle body or sub- 
scribe to the Sankhya view that the subtle body is made up ofa series of eight 
elements comprising the pentad of the tanmatras and the threefold internal 
organ (i.e. buddhi, ahañkara and manas).’* In later sources the constitutive 
elements of the subtle body start to multiply, including a higher number of 
cosmic principles.7^ 
Speculations about the subtle body are conspicuously absent from the 
Dharma Patanjala, which in 294.18 only mentions en passant a subtle body 
when describing the types of souls called disembodied (videha) and dissolved 
into unevolved matter (prakrtilina); the former cease to have as body some- 
thing coarse, having only the subtle body, whereas thelatter do not have even 
a subtle body, being dissolved in the principle of unevolved matter. A more 
detailed treatment of the subtle body is found in the Vrhaspatitattva. The 
text (52.59-60) defines the term as follows: Since the five subtle elements 
serving as the body of the Soul are fine, that is called subtle body' apan alit 
ikan paficatanmátra pinakasarira nin atma/ matanyan süksmasarira nara- 
nya. A complete definition is given a few lines before: 


At the time of what is called death, it is actually the separation of the Soul 
within the body from the five gross elements. Only what is coarse disap- 
pears; the Soul lasts, unmoving, for the whole universe is pervaded by the 
Soul. That is why the Soul travels [as it were]: the five subtle elements form 


72. Except the Nyaya, for which it is the Soul itself that transmigrates. 

73. Cf. Sankhyakarika 40, defining the transmigrating entity called linga as “beginning 
with intellect and ending with the subtle [elements] (mahadadisüksmaparyantam). The 
Saiva locus classicus, much quoted by commentators, is Sárdhatrisatikalottarágama 17.4c- 
5b: "Ihe pentad of [the subtle elements of] sound, touch, form, taste and smell, [plus] in- 
tellect, mind-stuff and self-awareness is called puryastaka' sabdah sparsas ca rüpam ca raso 
gandhas ca paficakam // buddhir manas tv ahankaram puryastakam udāhrtam. 

74. Cf., e.g., Tattvaprakasa 12, adding to the threefold antahkarana the ten faculties of 
sense and action; and Parakhyatantra 4.44-45, including the three shrouds (kaficuka) as 
well as time (kala). The apex is reached by Ramakantha (and following commentators), 
according to whom they are thirty, i.e. all the principles from Mahamaya to the Earth 
(cf. GOODALL 1998:3 22 fn. 473). 
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its body, along with the ten faculties, the intellect, the self-awareness, the 
mind stuff, sattva, rajas and tamas, and also attachment, hatred and delu- 
sion together with the latent karmic impressions. All of them, they firmly 
adhere to the Soul, as it uses the five subtle elements as its body. Thus is the 
body of the Soul at the time of death.” 


This definition of subtle body, which extends the Sankhya view to include 
also the ten faculties, the three constituents, the three klesas (raga, dvesa, 
moha) and the latent impressions, has no exact counterparts in the Sanskrit 
sources known to me. On the other hand, the motif of the pervasiveness and 
immobility of the Soul is a cliché in Saiva scriptures. 

A definition that is in line with the Sankhya one is found in the Bhuva- 
nakosa, which mentions the subtle body in the context of cosmic resorption 
(laya) of the principles: 


Mind-stuff is absorbed into the five subtle elements, the five subtle elements 
are absorbed into the self-awareness, self-awareness is absorbed into the in- 
tellect. Thus are the principles of the subtle body." 


Another definition is found in the Mahajfiana: 


Mind-stuff, intellect, self-awareness along with the five breaths: the 
eight vital breaths of all living beings are said to be the subtle body. 


There is mind-stuff, intellect, self-awareness; there are what are also called 
“the five breaths’ (OJ paficavayu = Skt vayubhih paficabhih). Their kinds are: 
prana, apana, samana, udana, byana. Five are their distinctions. The eight 
breaths of all living beings—All of those are eight in total, they serve as the 
breaths of all living beings. Are said to be the subtle body—they are desig- 
nated also as ‘the subtle body’ (OJ süksmasarira = Skt sariram süksmam).77 


75.  Vrhaspatitattva 52.42-50: kala nikan pati naranya vih / tuhun mapasah lavan pañca- 
mahabhüta juga tekan atma ri Sarira | ikan aganal juga hilar / ikan atma langan tan molah / 
apan hibak ikan rat kabeh de nin atma / ya ta matanyan paparan ikan atma | ikan pañcatan- 
matra pinakavaknya lavan ikan dasendriya/ buddhi manah ahankara sattva rajah tamah | 
huvus rumuhun ikan raga dvesa moha lavan ikan karmavasana ika kabeh / kapva rumakot 
in atma | an pakasarira ikan pañcatanmatra | nahan Sarira nin atma ri kala nin pati /. 

76.  Bhuvanakosa 4, Old Javanese exegesis on śloka 3: ikan manah lina rin paficatanma- 
tra | pañcatanmatra lina rin ahankara | ahañkara lina rin buddhi | nahan tan tattva saksma- 
vaknya //. 

77. Mahajñana 14: 
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Curiously, the Mahajridna substitutes the five subtle elements for the five 
winds, and defines those five plus the threefold antahkarana as ‘the eight 
breaths. The inclusion of the breaths in the subtle body recalls the ancient 
Upanisadic view that the jivatman, which is the transmigrating part of the 
Soul, is made of prana together with manas, ahankara and buddhi (cf. JoHN- 
STON 1937:58—-59). 


mano buddhir ahankaro vayubhih paficabhih saha | 

pranastau sarvabhütànàm sariram suksmam ucyate // 
hana ta manah | buddhi! ahankara | hana ta paficavayu naranya vaneh/ lvirnya/ prana/ 
apana | samana | udana | vyana | lima bhedanya // pranástau sarvabhütanam // ika ta kabeh 
vvalu pindanya/ pinakaprana nin bhüta kabeh | sariram süksmam ucyate // ya sinanguh 
süksmasartra naranya vaneh //. 


Karma 


GROSS BODY INEVITABLY MEETS DEATH, anda subtle body inevitably ex- 
A periences transmigration in the cycle of existence (sansdra) or, in Old 
Javanese, ‘becoming’ (mandadi). The cycle of rebirths is caused by karma, 
action or the retributive force thereof. In the earliest Saiva scriptures, karma 
is characterized as a negative factor, which is responsible—along with mac- 
ulation—for the Soul’s bondage and falling into the misery and suffering of 
the cycle of existence. Karma and maculation, especially in early Saivism, 
are but different aspects of the same problem.’ With the development of 
the philosophical Saivasiddhanta, karma came, paradoxically enough, to be 
regarded as the only means by which the bound souls can achieve release. 
It is in fact only through the complete experiencing of previous karma that 
ones karmic burden ripens and becomes capable of being annihilated dur- 
ing initiation (diksa). To have a body and karma, therefore, is not entirely a 
negative fact but a necessary requirement along the path to liberation.’ 
Apart from minor technicalities, the Saiva theory of karma is substan- 
tially in line with the conception shared by most Brahmanical philosophi- 
cal and religious traditions. This is also the case for the theories of karma 
exposed in Old Javanese Tattvas, which, as do all Sanskrit Saiva scriptures, 
include a discussion of karma.? 


1. ` Whereas a clear standpoint is detectable nowhere in the text, the Dharma Patanjala 
seems to adhere to this view. 
2. ` To be precise, not just a body, but a human body; as the Dharma Patafijala explains 


in 272.9-14, to be reborn as an inferior kind of being, such as an animal, means to have no 
opportunity for release since animals have no access to masters who can introduce them to 
salvific doctrines. 

3. Two Siddhantatantras devoting above average attention to karma are the Kirana (VP 
3, 5, 6) and the Mrgendra (VP 8). 


DHPAT 
234.14-20 
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The Dharma Patanjala expounds its doctrine of karma in a clear and 
detailed fashion, presenting motifs that are paralleled in other Tattvas and 
adding others that are not attested there. The Lord’s explanation of the mech- 
anism of karma is prompted by Kumara’s question regarding the cause of 
the death of the human body. Death, as previously explained by the Lord, 
amounts to the Soul ceasing to be aware of the vital breaths. But why does 
that happen? 


The cause of the Soul’s ceasing to be aware of the breaths is as follows: there is 
right-and-wrong. Right means doing good, wrong means doing bad. Right- 
and-wrong, that is what is done by the human beings. That is what bears 
fruit. If their bad deeds are greater than the good deeds, that is the cause of 
experiencing pain. If the good deeds are greater than the bad deeds, that is 
the cause of experiencing pleasure. If their good and bad deeds are equal, 
that is the cause for pleasure and pain to be met by the human beings. 


The moral aspect of the karmic retributive force called right-and-wrong (dha- 
rmadharma) is a Saiva cliché.^ Action is deemed to shape one’s incarnation, 
causing it to be pleasant or painful or both, according to the prevalence of 
good over bad action, or vice-versa, or their being in balance. This karmic 
lot, which does not bear further fruits but merely establishes one’s birth, cor- 
responds to the type of karma described in Sanskrit Saiva sources as prarab- 
dha, i.e. the past karma whose fruits become manifest during one’s current 


4. Cf, eg, Svayambhuvasütrasangraha VP 2.17ab: “Thus karma is of two kinds, to be ex- 
perienced in the form of right-and-wrong by the bound soul karma tad dvividham bhogyam 
dharmadharmatmakam pasoh (FILLIOZAT 1994:55 oddly translates, against the edited text, 
the first quarter as “Thus karman is of many kinds, i.e. as if it were karma tad vividham); 
2.18 (trans. FILLIOZAT 1994:57): 'Knowers call dharma that which bears all these lights and 
the highest happiness in the soul, adharma the contrary’ dhatte lokaniman sarvan pritim 
ca puruse param | dharmas tenocyate tajjnair adharmas tadviparyayat; Parakhyatantra 1.79 
(trans. GOODALL 2004:159): “That cause is labelled “past action" and exists in the form 
of meritorious and bad action. Through past action the [soul achieves] connection with 
a body; through past action the bound soul experiences the fruits [of his deeds]; and im- 
bued by past action he wanders about here [in this material universe] deluded by nescience 
karmanà dehasamyogah karmana phalabhuk pasuh/ karmanà vasitas ceto bhramaty ajña- 
namohitah; 4.41ab (trans. id. p. 241): And [the retributive force of] past action that the 
bound soul has to experience is of two kinds: dharma and adharma’ karmapi dvividham bh- 
ogyam dharmadharmatmakam paśoh; and several other instances in the Rauravasütrasan- 
graha (Upodghata 12ab, 1.7-8, 10.83ab), Matangapaáramesvaragama (VP 7.63ab, 8.98ab), 
etc. The same concept is attested also in the Paricarthabhdasya (e.g. ad Pasupatasütra 2.21, 
5.36), and in the Sankhyakarikà (44). 
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life. According to the Dharma Patafijala, it is because of the complete ex- 
haustion of the fruits of this type of karma that death occurs, just as a fire 
dies as soon as the fuel runs out. The Lord's exposition continues and he 
individuates two more types of karma: 


It is while one experiences the fruits of karma that one accumulates at the 
same time karmic fruits again, for always doing good and bad takes the form 
of the fruits of karma. There is the karma whose realization is effected in 
the present: its fruits are experienced in the present. There are the fruits of 
karma whose realization is effected in the present, [but] it is in the future, in 
another birth, that its fruits are experienced. What is the evidence of this? 
As follows: like in the case of cultivating a rice-field, [being a] troop, being 
engaged in trade. Paddy is the fruit of cultivating a rice field; an apanage is 
the fruit of the troop; a gain is the fruit of the trade. Thus is the evidence 
of the fruits of karma in the present. What are the fruits of karma whose 
fruits are in the future? There is karma which is effected in the present, but 
it is not able to produce fruits in the present. For what reason is this so? 
It is not able to produce fruits in the present, for a great number [of fruits] 
has to be taken into account by it. That is the cause of another birth. Those 
that are experienced now, they are the fruits of the past karma, [produced] 
in another human birth. The fruits which are experienced now, those are 
experienced now in a complete manner; whether bad or good, all their fruits 
are equally used up. This is why the Soul ceases to be aware of the breaths in 
the body. For example: like the fire burning wood. Ifthe wood is consumed, 
the concurrent occasion of the fire is dead. The Soul is likewise. The fruits 
of right-and-wrong shape body and life. The fruits of karma being finished, 
that is the cause of the death, for there is nothing that is experienced by the 
Soul. 


At the same time the Soul experiences the fruits of past karma it also pro- 
duces new, ‘short-lived’ karma, whose fruits ripen so fast that an incarnated 
being is able to experience them during his lifetime. In order to illustrate 
this, the example is adduced of categories of workers performing specific 
actions in view of obtaining specific fruits in the short term. In order that 
the eternal cycle not be broken, a third type of karma had to be posited in 
addition to the karma experienced in the past or during ones lifetime, i.e. 
the karma whose fruits are so numerous that they cannot possibly be ex- 
perienced during ones present lifetime, but are remitted to another. That 
karmic lot transmigrates with the Soul to another womb, determining once 
again its basic condition. 
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It is precisely karma that accounts for the variety of the incarnated beings 
and the differences among their conditions, pleasant or unpleasant: 


These fruits of karma, extreme is their subtleness; this is the reason why the 
valid means of knowledge of inference is the means to definitively ascertain 
their existence, for the evidence that they exist is as follows: pleasure and 
pain are met by the incarnated beings, and their forms are not the same. 
There are kings; there are householders; there are wealthy ones; there are 
miserable ones; there are healthy ones; there are ones afflicted by pain. The 
animals are as follows: big and small; low, middle and superior. The fruits 
of karma are the cause of them all. 


According to the preceding passage, even though the karma is subtle, hence 
invisible, its existence may be established through the apprehension of its 
effects by means of inference (anumdna).> Furthermore, the very fact that 
the conditions of living beings are manifold is by itself evidence of the ex- 
istence of karma and its fruits.° The same standpoint is generally found in 
Saiva Sanskrit sources. An analogous exposition of karma and its effects is 
given in the section describing the fruits of the four positive conditions of 
the intellect (caturaisvarya) and of their opposites: 


What is the evidence of their fruits? Here it is, as follows are their fruits: It is 
a human being, when he constantly practices Righteousness, that is the rea- 
son of his being carried to heaven. All manner of pleasures are experienced 


5. This is done through the example of the course of the sun, a cliché that in Sanskrit 
sources illustrates the inference of the samanyatodrsta type: cf. below, pp. 564-570. Else- 
where (272.2), the Lord adduces as proof of the existence ofthe cycle of reincarnations—and 
hence of karma—the fact that the number of the deaths is equal to the number of the births 
(kveh nin hilan kveh ni matu), which amounts to say that any sentient being cannot arise out 
of nothing but is the result of the incarnation of an individual soul existing ab eterno (and 
hence part of a cycle). A further proof is the existence of men endowed with the ability of 
remembering previous lives (jatismara). 


6. For otherwise everything would originate without a cause, just randomly, as the op- 
ponent will adduce further down in the text: cf. below, pp. 592-593. 
7. Cf., e.g., Svayambhuvasütrasangraha 2.12ab (trans. FILLIOZAT 1994:47): “From kar- 


man derive the transformation into this universe and the transformation ofthe three gunas, 
the nature of which is peaceful, dreadful or deluded, and which is very unequal’ karmatah 
parinamo sya jagatas trigunatmakah/ santaghoravimudhdatma nitantavisamas tatah; 2.14 
(trans. id. p. 49): And from karman derive bodies of different species for the souls. From 
karma [sic] derives all this, which is its fruit made of pleasure and pain karmatas ca Sarirani 
vividhani saririnam | karmatah sarvam evedam sukhaduhkhatmakam phalam. 
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by him. The fruits of doing good disappear and he is reborn asa god. A long 
time after becoming a god, he is reborn as a human being. He becomes a 
king, or he becomes a rich man who has accomplished meritorious acts, for 
the leftovers of the pleasures in heaven go along with the human being. 


Having described the outcome in the afterlife of a human being with an 
intellect characterized by Righteousness (dharma), the Dharma Patafijala 
(246.14-15) characterizes the fruits of Sovereignty as leading to rebirth as a 
sovereign of heaven, whereas its opposite (Non-Sovereignty) leads to rebirth 
in hell and, once the fruits of bad karma are expired, rebirth on earth as an 
ant (248.12-250.2).* The possibility of incarnation as either a god, human or 
animal is reiterated elsewhere in the text, in a passage that stresses the idea 
of karma as a vicious circle: 


The karma, it is impossible that its fruits are not experienced. Numerous are 
the karmas, that is why the kinds of incarnated beings are numerous, for the 
fruits of karma shape the body. If the karma is bad, the body is bad. If the 
karma will be good, the body will be good. The karma being produced by 
an individual being is good or bad; that is the reason why the incarnations 
succeed one another through it. Becoming a god is the fruit of one’s good 
actions. As soon as the fruits of one’s doing bad arrive, one becomes an 
animal. Once the fruits of the animal are finished, the fruits of a human 
being arrive. Again, the fruits of the past karma, they are experienced by 
him as he produces karma again. Thus is the nature of all the incarnations. 


A closely related description of the outcomes of karma is found in the Vr- 
haspatitattva. The text presents the first account of its doctrine of karma 
right after its incipit, in the shape of an important doctrinal excursus in- 
serted between Vrhaspati’s enquiry as to what is the best among the Saiva 
teachings (paragraph 2) and the Lord’s justification of the multifarious na- 
ture of the supreme truth called visesa (paragraph 4). Having praised Vrhas- 
pati for the fittingness of his question, the Lord explains that he has made 
many teachings and scriptures on account of the variety of births (yoni, lit- 
erally ‘wombs’), i.e. the innumerable modes of becoming. Having discussed 
the latent impressions connected with karma (cf. below, p. 470), the Lord 
continues: 


8. The idea that the individual soul, having spent a long period in hell, reincarnates as 
an ant is found also in the Agastyaparva (27.10-17) and the San Hyan Kamahayanikan 
(p. 36, lines 23-30). For reincarnation as animals in general, cf. Vrhaspatitattva 34.15-18, 
Tattvajfiána 19.21-26. 
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Whatever his mind obtained during his former birth, that is what he desires. 
His desire brings the karma into existence. That is effected by him in the 
future. If the karma that is effected is bad, that is the cause of his falling 
into hell. All kinds of sufferings are experienced by him. When the fruits of 
his doing bad are finished, he is caused to become an animal. If the karma 
that is effected is good, that is the cause of his incarnation in heaven. All 
kinds of pleasures are experienced by him. When the fruits of his doing 
good are finished, he is caused to be born as a king, a high court official or 
a rich man; he combines knowledge and morality, and he sees the real state 
of everything.? 


The Vrhaspatitattva recognizes in desire (raga) the principle triggering the 
mechanism of karma.'? This view is intimately connected with another im- 
portant aspect of the doctrine of karma, i.e. that of the latent impressions 
(vasana), discussed in the passage immediately preceding the one quoted 
above: 


Whatis the reason why [the varieties of rebirths] are numerous? It is because 
the latent impressions are numerous. The latent impressions are the actions 
that are done by human beings in this world. They experience their fruits 
in the other world [or] in their next incarnation. Whether good or bad, no 
matter what kinds of actions have been done by them, they eventually stop 
bearing fruits. Like a pot containing perfumed resin (i.e. asafoetida): its per- 
fumed resin being already used up, the pot is washed to make it clean. Its 
smell is left behind, its smell adheres to the pot. Those are the latent impres- 
sions. In the same way are the ‘karmic latent impressions (karmavasana) 
that are in the Soul. The karmic latent impressions directly adhere [to the 
Soul]. They taint the Soul. The Soul is tainted: that is called desire (raga). It 


9.  Vrhaspatitattva 3.18-25: asin kaptinya manah nin yoninya nani ya kahyunya | hyunya 
ya ta dumadyakan ikan karma | ya ta ginavenya halamhalam/ yan ahala ikan karma gi- 
navenya/ ya dumehnya tiber naraka salvir nin sansára bhinuktinya/ hanti pva ya phala 
nin gavenya hala / vineh pva ya mandadya tiryak | yapvan ahayu ikan karma ginavenya | ya 
dumehnya dumadya rin svarga/ salvir nin bhoga bhinuktinya / hanti pva phala nin gavenya 
hayu / vineh pva ya dumadya ratu paməgət sugih | kasambi tekan jndna hayu denya / katon 
tan vastu kabeh denya |. 

10. Further speculations on this point are found in 52.50-57, where the text specifies that 
even when the grip of the mind on the Soul is finished, men are so attached to the pleasures 
of the senses that they end up incarnating again due to the latent impressions. Discussions 
on the exact connection between desire, karma and maculation (mala) are found in certain 
Siddhantatantras: cf., e.g., Kiranatantra VP 3.1-4 and Parakhyatantra 4.41 (more on raga 
in Saiva scriptures may be found in GOODALL 2004:241, fn. 341). 
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is the latent impressions that produce the desire. That is the reason why [the 
Soul] craves for action, being joyful toward all kinds of karmic latent im- 
pressions. The very moment the latent impressions taint the Soul, that will 
cause the karmic latent impressions and the karma to come into being. They 
cause the human beings to differ from one another. There are divine births, 
there are births as Gandharvas, there are births as Raksasas, there are births 
as Daityas, there are births as Nagas. The types of births that are the source 
of incarnation are many. That is why their appearances are different.1! 


The illustration of the persistence of the latent impressions in the mind as the 
smell in a pot that has been used to contain the perfumed resin asafoetida 
(hingu), echoes Sankhyakarika 40, defining the linga or subtle transmigrat- 
ing body as ‘perfumed’ (adhivasita) by the conditions of the intellect." A 
similar account explaining the latent impressions, also featuring the exam- 
ple of the pot, is found in the Dharma Patanjala: 


The karma which has already been experienced produces as left-overs im- 
pressions in the mind, one by one. That is the reason why as if being writ- 
ten the karma adheres firmly to it, like tightly [attached] to the body. That 
causes the remembering in the mind. What has already been experienced 
in the past, either as a god, a human being or an animal, the fruits of karma 
which go along with it, those are experienced by him. Those all together 
leave behind impressions in the mind. For example like an earthen pot, as it 
was used to contain perfumes or asafoetida. The content of the pot is already 
finished. It is thoroughly washed and purified, but its fragrance is still there, 
not yet finished; it sticks to the pot. Likewise are the latent impressions as 


ii. — Vrhaspatitattva 3.3-18: apa dumeh ya makveha / apan akveh naran in vasana | vasana 
naranya ikan karma ginave nin janma ihatra / ya ta bhinukti phalanya rin paratra | ri janma- 
nya muvah/ yan ahala/ yan ahayu | asin atah sakalviran in karma ginavenya/ hanti mara 
phalanya | kady angan in dyun vavadah nin hingu/ huvus hilan hingunya/ ikan dyun ina- 
sahan pinahalilan | kavakas ta ya ambanya/ gandhanya rumakat irikan dyun [ndah ya tika 
vasana naranya | samankana tekan karmavasana naranya | hana rin atma/ rumakat juga 
ikan karmavasand naranya / ya tika umuparanga irikan atma / koparanga tekan atma | ya ta 
raga naranya | ikan vāsanā pva dumadyakan ikan raga | ya ta matanyan mahyun in karma / 
harsa salvira nikan karmavasana | ikan vāsanā pva ya duvag umuparanga irikan atma / ya ta 
dumadyakan ikan karmavasana lavan karma | ya ta dumadyakan ikan janma mapalenan / 
hana devayoni/ hana vidyadharayoni / hana raksasayoni | hana daityayoni | hana nagayoni / 
akveh prakara nin yoni sankanyan panjanma / ya ta matanyan kapva duda vesanya /. 

12. Asa matter of fact, the word vasana literally means ‘perfume’ (N vas = ‘to perfume, 
make fragrant, scent’). In the Bhdsya to Yogasütra 2.11, the illustration of the effect of the 
latent impressions on the mind is that of a stained white cloth. 
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they leave behind impressions in the mind. However great are the impres- 
sions in the mind, they constitute the form of the human being, for whatever 
is imagined by the mind-stuff, that is followed by its karma in shaping the 
next human birth. 


According to the passage, karma goes together with the latent karmic im- 
pressions that stick to the mind and determine ones next reincarnation. 
How tightly the latent impressions cling to the mind and the subtle body is 
illustrated through the statement that karma is written on the human mind 
or body, which is also attested in the Vrhaspatitattva and is itself a com- 
mon Indic idea.'5 Unlike the Vrhaspatitattva, the root-problem of reincar- 
nation is not identified with desire but rather with the activity of imagination 
(kalpana) of the mind-stuff. 

Of the Old Javanese Tattvas, the Tattvajñana is the only one that lacks a 
really systematic exposition of the mechanism of karma. However, the text 
devotes great importance to the categorization of the different types of in- 
carnations of human beings whose intellects are dominated respectively by 
sattva (ch. 16), rajas (ch. 17) and tamas (ch. 18), to varying degrees; it de- 
scribes the incarnations as beings such as Bhütas, Gandharvas, Rsis, etc. (ch. 
19); and it mentions three kinds of bad karma, viz. low (kanistha, ch. 20), 
middle (madhya, ch. 21) and superior (uttama, ch. 22). Near its end, in par. 
46, the text equates the latent impressions with the obstacles or ‘epiphenom- 
ena’ (upasarga), a technical term of Patafjala Yoga (cf. below, p. 536). In 
doing so, it also resorts to the metaphor of the pot: 


The ‘hindrances’ are the latent impressions of the three qualities, which stick 
to the body that the Soul inhabits. The example is as follows: like a pot 
containing asafoetida. The asafoetida will enter in contact with the pot. The 
pot will be washed in order to make it clean. Nevertheless, the asafoetida 
still gives off smell inside the pot. In this way are the latent impressions of 
the three qualities sticking to the body that the Soul inhabits: they do not 
vanish at once through [the practice of] absorption (samadhi).'* 


13. Cf. p. 275, fn. 143. 

14. Tattvajfiana 46.24-28: upasarga naranya | vāsanā nikan triguna | rumakot in Sarira 
nin ātmā/ nihan drstopama | kady angan ikan dyun vavadah hingu/ alavana hingunya 
sankerikan dyun/ vasahanekan dyun pahalilanan/ yayatah mambo juga kan hingu irikan 
dyun // iva mankana ta vāsanā nin triguna | rumakot in Sarira nin atma | an tar vavan hilan 
de nin samadhi | e vavadah ] conj. ; vavan Ed., vava Gha (cf. Slokantara 66.29 and Vrhaspa- 
titattva 3.7) e yayatah ] em.; ya yatah Ed. 
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The “body that the Soul inhabits’ (lit. the “body of the Soul; sarira nin atma) 
mentioned in the passage may be either the mind (citta), as per the defini- 
tion given in paragraph 6.7-8 (cf. above, p. 438) or the subtle body (siks- 
masarira), as per Vrhaspatitattva 52. The latter text is the only source de- 
scribing the souls transmigration in connection with a subtle body: 


Since the five subtle elements serving as the body that the Soul inhabits are 
fine, therefore it is called subtle body. 'That is the body that the Soul inhabits 
when it is embodied in hell. It takes a body there, it experiences suffering. If 
its former actions, as a human being, were bad, that is the cause of its falling 
down to hell. If its former actions, as a human being, were good, that is 
the cause of its being embodied in heaven. There it experiences pleasure. If 
its former actions, as a human being, were neither bad nor good, that is the 
reason why it again takes birth as a human being. Free from its good and bad 
actions in former human lives, it obtains the state of a man of religion, and 
itis able to perform the observances dedicated to the Lord. But that [man of 
religion] does not know his state of leader among yogins (yogisvara) during 
his lifetime. He dies and again becomes a human being. In that [birth] he 
will obtain the state of a leader among yogins.'? 


The explanation of the incarnation as a man of religion as resulting from 
karma that was neither bad nor good is interesting. As in Old Javanese 
sources one never comes across definitions of karma as being in itself neutral, 
i.e. neither good nor bad, what the text intends to say might be that the neu- 
trality of karma is caused by an equal amount of good and bad karma. That 
karma is self-neutralizing, for it is said that the man of religion is free from 
his good and bad actions in former human lives. This situation of karmic im- 
passe eventually leading to release finds a counterpart in the early Saiddhan- 
tika formulations of the doctrine of karmasamya or “balance of karma: The 
balance of karma, caused by the equiponderance of two actions of different 


15.  Vrhaspatitattva 52.58-69: kunan apan alit ikan paficatanmátra pinakasarira nin 
atma | matanyan süksmasartra naranya | yatika Sarira nin ātmā/ an pasarira rin naraka- 
loka / mávak ta ya nkana | pinakapanhidapnya sansara/ yan ahala gavenya nüni rin mā- 
nusa l ya ta hetunyan tiben naraka / yan ahayu gavenya nüni rin manusa | ya ta matanyan 
pasarira rin svarga | pinakapanhidapnya sukha | tan ahala tan ahayu pagavenya nuni rin 
manusa | ya ta matanyan panjanma manusa muvah | luput saken halahayu pagavenya nani 
rin manusa / kapangih tan kavikun denya | vanan gumavayaken brata bhatara | nda tar vruh 
ta ya rin kayogisvaran ri kala nin huripnya pajah ta ya | manjanma ta ya muvah | irika ta 
yan pamangihakan kayogisvaran denya /. 
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polarity has the power of blocking the soul’s capacity to experience and nec- 
essarily precedes the descent of the Lord's salvific power (saktipata) before 
initiation.'^ Early Siddhantatantras offer differing and often vague accounts 
of this view," except in the case of the Kirana, which devotes the whole chap- 
ter five to its discussion and came to be regarded as the locus classicus for 
this doctrine. According to verse 1.20cd-21, 


Then it (i.e. the soul) experiences its entire experience, being either happy 
or otherwise, according to his karman. When [good and bad] actions have 
become equal, by virtue of the power of an interval of time, at that time, 
through an intense descent of power, the soul is initiated by his guru and 
becomes omniscient like Siva, devoid of any limitation of knowledge.'? 


16. On this doctrine, cf. GOODALL (1998:xxxiii, 215-216 fn. 171). 

17. Cf., e.g., Matangapdramesvaragama VP 13.15-19 (tentatively translated by GOODALL 
1998:339 fn. 325): “When good and bad actions mature [simultaneously] and are seen to 
be [as though balanced] on the fulcrum of a pair of scales, [and] when [thereupon] the 
principle responsible for binding the soul to the accumulated fruits of his past actions (niy- 
atih) because it draws [the soul] out from that [bondage of past action] sees [the fruits of] 
the two actions of an experiencer to be equal, and because they cannot then both arise [to 
give experience] simultaneously, niyati is seen to stand [inactive], as if non-existent, since 
she has nothing [which could cause her to bind the soul to the fruit of one actions rather 
than the other] (nirapeksa). This extremely difficult impasse, in which the activities [of 
the two opposing past actions] are the same (samánadharma) must result, for how can the 
soul simultaneously be linked to happiness and unhappiness? At this time, that power of 
the creator whose nature is to draw out (uddharasilini) pushes niyati aside by force with 
her great strength and leaves her traces in the soul, after first rendering him dispassion- 
ate towards [all worldly] experience, towards this terrible ocean of worldly existence with 
its manifold troubles dharmadharmavipake smims tulakotyupalaksite/ niyatis tatsamud- 
dharad yada pasyati karmani// same bhoktus tadà tasya yugapac capy asambhavat / siinya- 
vat samsthità yasman nirapeksaiva laksyate || samanadharmavyaparah kasto yam syat su- 
duskarah /yugapat sukhaduhkhabhyam yoktum pum sakyate katham // etasminn antare kar- 
tur yasav uddharasilini/ protsarya niyatim vegat svaviryenatibhurind // ksetrajfiam vasayet 
pascat krtva bhogaparanmukham | nānāyāsān mahaghorad asmat samsdrasagarat //. More 
ambiguous is a passage of the Svayambhuvasütrasangraha (VP 2.21), where a reference to 
karmasamya seems to be adumbrated: [The sequence of karman] is without beginning; 
it ends in liberation from the blocking of two karmans’ (trans. GOODALL 1998:xxxiii, fn. 
73) asamsthà muktiparyanta dvikarmapratirodhatah / procyate sàv anor bandhah sukaiva- 
lyanirodhika //. Sadyojyotis interprets the verse as referring to the blocking of the karmas 
towards the soul rather than to two karmas mutually blocking each other. 

18. Kiranatantra 1.20cd-21: tatah sukhadikam krtsnam bhogam bhunkte svakarmatah / 
same karmani sañjate kdlantaravasat tatah // tivrasaktinipdtena guruna diksito yadà / sar- 
vajfiah sa sivo yadvat kificijjfiatvavivarjitah //. For the translation of this sequence in har- 
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Compare 5.8cd-9ab (trans. GOODALL 1998:333-335): 


The time of the descent of this [power] is also [that of] the equal balance of 
[simultaneously maturing] actions. The time is [that of] a balance of past 
action. [The two blocking actions are] either destroyed or [rendered] un- 
equal.'? 


What the Sanskrit texts appear to agree upon is the fact that the condition 
of equivalence of karma instils in the human being a feeling of dispassion 
towards worldly experiences, which they attribute to the salvific descent of 
the Lord's grace, thereupon seeking initiation by a guru.” The account of 
the Vrhaspatitattva, while omitting any reference to the descent of power 
and to initiation,” puts it in a similar way by stating that a man is prompted 
to enter the career of man of religion (viku) that eventually will lead him to 
yogisvara-hood (and thus liberation) in his next Die "7 A somewhat different 


mony with the interpretation of Ramakantha, cf. GOODALL (1998:215-216). Ramakantha 
does not adhere to the view that the karmic impasse alone causes the descent of grace, but 
believes that it must be accompanied by the ripening of maculation (malaparipdka), and 
therefore provides a forced interpretation of the relevant passages of the Kirana and other 
Siddhantatantras; contrast Narayanakantha on Mrgendra VP 3.5c-6b, according to whom 
Saktipáta does occur after the karmic impasse created by balance between good and bad 
actions (cf. GOODALL 1998:216). Yet another view of karmasámya is expounded by Kse- 
maraja in his commentary to Svacchandatantra 5.88 (p. 93): ‘When one has two [opposite] 
karmas, waiting to be experienced, that are blocked because of [their] equal force, in that 
instant he dies’ yasya ca tulyabale karmani bhogonmukhe ruddhe tasya tatkalam dehapatah 
syat. 

19.  Kiranatantra 5.8cd-9ab: tannipdtasya sah kalah karmanàm tulyataiva ca// tulya- 
tvam karmanah kalah ksinam và yadi vasamam /. 

20. Cf. the passage of the Matanga quoted in fn. 17 and also Kirana VP 5.5-6b, accord- 
ing to which the descent of power instils fear of worldly existence (bhavabhayaprada) and 
causes one to seek a teacher; compare Kirana VP 2.29cd, Svayambhuvasitrasangraha VP 
1.17 and Matangapdramesvardgama VP 10.25cd. A remarkably similar view, which does 
echo the doctrine of karmasamya, is found in a non-Saiva source, namely al-Birüni's Arabic 
rendition of the Yogasütra (with a commentary): “Thus if both (i.e. merit and demerit) are 
not simultaneously annulled detachment does not come about and the cycle (of birth and 
death) is not cut off. However, the ascetic referred to above has annulled the effects of the 
two as far as the future is concerned, both of them being annihilated or nearly (annihilated)’ 
(trans. PINEs and GELBLUM 1989:269). 

21. Ontheunimportance of (or silence over) of initiation in Tattvas, cf. Part r, p. 13, and 
below, pp. 526-527. 

22.  Thecareerofman of religion is only a step in the gradual ascension to yogisvara-hood, 
the highest state that a human being may attain, which is the same as the state of being lib- 
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position is maintained in the first account of karma given by that text (3.23- 
25), where the Lord states that it is when a soul has reincarnated as a human 
being after having spent his good karma in heaven that the career of man of 
religion begins. The Lord then explains: 


Then the desire for emancipation (sambega) comes into being, as well as love, 
meritorious acts and devotion. He brings all of them into being. That is the 
cause of the love of the Lord towards him. The Lord loves him. [Therefore] 
he is able to see the latent impressions connected with his human birth, as 
well as hunger, hot and cold, the sinfulness and dirtiness of being incarnated. 
As soon as he sees them, he says: ‘Ah! Extreme is the pain connected with 
the human state, and whenever one has a body it is inevitably experienced. 
Ah! What is the true course of my existence?’ He then goes to a master, in 
order to enquire about the meaning of existence. He is instructed by the 
sage.?? 


Here the reference to the Lord's love (sih bhatara) towards a particular hu- 
man being adumbrates the concept of the Lord's grace. According to the 
Dharma Patafijala too, it is only through the love of the Lord towards him 
that a yogin can attain the state of yogisvara and become the visible mani- 
festation of the Lord's powers.”4 


erated in life (jivanmukta) described in Sanskrit sources. The Dharma Patañjala (246.6—9), 
under the description of the fruit of right knowledge (samyajfiana), corresponding to the 
item Knowledge of the caturaisvarya, states: "Ihe fruit of right Knowledge is as follows: if 
his absorption toward the Lord comes into being, and he uses as means of realization the 
three valid means of knowledge, he is the place where the Lord incarnates. His supernatu- 
ral prowess is like the supernatural prowess of the Lord, and [like] the eightfold sovereign 
prowess of the Lord. So he is reborn once again, for [it] is as he wishes, everything becomes 
according to his desire; whatever he hopes for, (indeed) comes about. 

23.  Vrhaspatitattva 3.25-31: kadadi pvekan kasambegan lavan sih punya bhakti | kadadi 
pvekan kabeh denya / ya ta sambandhanya sih bhatara iriya | masih bhatara iriya | katon tan 
janmavasana denya / lavan lapa panas tis | papa klesa nin mandadi/ yàvat tinonya linnya / 
i harah atyanta lara nin janma karih / sabarinyan pavak juga hana bhinuktinya / apa ta lari 
hambana ri dadinku harah/ mara ta ya ri san pandita/ tumakvanakna kalihan in dadi / 
vinarah ta ya de san rsi /. 

24. Cf. the similar passages in Dharma Patañjala (286.5-286.7,286.19-288.2 and 288.6- 
288.8), where the Lord's love causes the destruction of mala—a view that is a cliché in Sid- 
dhantatantras (cf., e.g., Kiranatantra 2.29cd). 


Yoga 


HE AUTHOR OE THE Dharma Patañjala devotes almost one-third of the 
T text' to the exposition of yoga. This long section of the text is twice 
referred to by the Lord as Yogapada.* 

As already noted by ENsINK (1974:198), the importance and uniqueness 
of the Dharma Patanjala lies in the fact that it constitutes the only Old Ja- 
vanese source that describes the yoga of the eight ancillaries (astanga), char- 
acterizing the Patafijala variety of yoga, instead of the yoga of the six ancil- 
laries (sadariga), which characterizes the variety of Tantric yoga described in 
the majority of Saiva and Buddhist sources from both the Indonesian Archi- 
pelago and the Indian Subcontinent.’ The text in fact attempts to combine a 
Patafijala philosophical perspective with a Saiva theistic perspective. 

The classical formulation of Patafijala yoga, whose seminal text is the Yo- 
gasütra, forming one inseparable whole—called Yogasdstra—with the com- 
mentary (Bhdsya),* in the course of time came to be recognized as the ulti- 


1. Approximately thirty folios, from leaf 55v to 84v. 

2. For a discussion of the Vidyapada/Jñanapada and Yogapada division of Siddhanta- 
tantras and Old Javanese texts, cf. Introduction, p. 18. 

3. More on this below, p. 510. To Saiva and Buddhist Sanskrit sources must be added 
also the Jayakhyasamhita, an early source of the Vaisnava Paficaratra—a school that does not 
seem to have left any written traces in Old Javanese. In the 14th century Buddhist Kakavin 
Sutasoma, the yoga of the six ancillaries is explicitly linked to the Saiva path as opposed to 
the Buddhist advayayoga or advayajfiana; cf. ENSINK (1974:198-200, 1978:184-186). 

4. The ‘original’ denomination of the treatise as Patafijalayogasástra has become amply 
clear thanks to the philological work by Maas (2006). I concur with BRONKHORST (1985) 
and Maas (2006, 2009) that the Bhdsya was written by the same author who brought the 
sütras together. BRONKHORST (1985:208) attributes its authorship to Vindhyavasin (who 
defines himself as a “Patañjala”) or to different hands from his same school, whereas Maas 
attributes it to Patañjali. Here I will use the title Yogasastra whenever I refer to the sūtra- 
cum-Bhásya treatise. 
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mate authority on yoga in the mainstream Brahmanical tradition. It figured 
among the classical systems (darsana) of Brahmanical philosophy, closely 
related—and yet distinct—from Sankhya, with which it shared its basic philo- 
sophical tenets. However, insofar as its focus is not on philosophy but rather 
on practice, the Patafijala yoga as formulated in the Yogasastra lent itself 
to the integration into the scriptures of rival systems? Transcending the 
boundaries of distinct philosophical schools, it exerted a significant appeal 
also on certain Saiva authors, who tended to refer to Patafijali as an author- 
ity in matters of yoga and sometimes even programmatically attempted to 
absorb elements of the Yogasástra toward a higher synthesis.° 

Such syncretistic attempts are especially evident in the Puranas, where 
syntheses of Patafijala yoga—which is often referred to simply as astangayo- 
ga—and ‘sectarian or “Tantricized’ yogic traditions abound. The account 
presented in the Dharma Patafijala differs from the Puranic ones, however, 
in that it is philosophical in nature and closely follows the Sanskrit text, down 
to the details. It is clear that none of the Puranas can be regarded as contain- 
ing a possible prototype for the Yogapada of the Dharma Patanjala. The op- 
eration carried out by our author is indeed different from a "Puranicization 
or vulgarization of Patafijala yoga and rather amounts to a reworking of a 
version of the Sanskrit Yogasastra and its absorption into a Saiva framework. 
This operation consists in reinterpreting crucial points of the Yogasastra in 
order to bring them in line with the theistic standpoint of the Old Javanese 
text, which reflects priorities and themes that were important issues for the 
Saivas. 

The Dharma Patanjala also distinguishes itself from the Patanjala-influ- 
enced Sanskrit Saiva accounts in that it closely relies upon the original model 
of the Yogasastra, incorporating what may be described as an independent 


5. The Yogasastra was described by LARSON (1999) asa ‘tradition text’ of ‘non-sectarian 
nature, which, conflating Sankhya and Buddhist formulations, was itself characterized by a 
markedly hybrid character. 

6. The attitude of Saiva exegetes toward Pàtafijala yoga is somewhat ambivalent. The 
majority of the historical authors as well as the divinely transmitted’ scriptures, such as the 
Siddhantatantras, adhere to their own form of Saivayoga and sometimes explicitly contrast 
it to Patañjala views; yet, commentators such as Sri Kumara or Narayanakantha often quote 
Patafijali with approval, not to speak of the syncretistic attempts characterizing scriptures 
such as the Mrgendra and the Suprabheda (on which, cf. below, p. 512). 

7: Cf., e.g., Agnipurdna 370-375, Garudapurana 1.218, Sivapurana 7.2.37-39, Lingapu- 
rana 1.8-9. 
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exegetical treatise on selected sections of the Sanskrit prototype. This incor- 
poration displays skillful editorial interventions that make it consistent with 
the rest of the text and its profoundly Saiva persuasion. The sütras are fol- 
lowed in their original sequence, opportunely re-arranged and shaped, like 
the rest of the text, as a commentary in the form of questions and answers 
between the Lord and Kumara. Motifs found in the Sanskrit text are occa- 
sionally omitted presumably in order to avoid the repetition of topics already 
treated elsewhere in the Dharma Pātañjala. The Old Javanese prose is by 
no means a direct translation of the Yogasastra but a paraphrase alternating 
with more original exegetical passages. The authors priority was apparently 
to present a synthetic account of the most important doctrinal points of Pa- 
tañjala yoga. 

An analogous transcultural operation can be discerned in the rendering 
into Arabic of a version ofthe Yogasütra with an unidentified commentary by 
al-Birüni (ca. 973-1050 AD). The Kitab Patafijala “Book of Patafijali unde- 
niably presents close similarities on a structural level, so that it is interesting 
to compare the two works as independent, and perhaps even roughly con- 
temporary, cultural products. Apart from being seemingly based on related 
versions of the Sanskrit text, they reflect exegetical practices influenced by 
the theistic persuasion of their respective authors, if not already by the South 
Asian theistic and philosophical milieu from which those versions origi- 
nated.? DASGUPTA (1922:233) characterized the Kitab Patafijala as ‘a new 
modification of the Yoga doctrine on the basis of Patañjalis Yogasütra in the 


8. For instance, the text follows the sequence of sütras 1.21-28 characterizing the Lord 
(isvara) while omitting sütra 1.26, where the Lord is said to have been incarnated in a primal 
sage (Kapila)—the status of the Lord as an incarnated being and universal teacher having 
been treated already in the section 276.2-280.4; it omits references to the three kinds of 
pain as described in the Bhasya ad sütra 1.31—those having been already defined earlier, 
in 256.10-260.7; it omits definition and justification of the mechanism of karma and la- 
tent impressions in Bhdsya 2.13, this having been treated in 272.17-274.18; while following 
closely large portions of 3.16-51, it omits the long and elaborate cosmographical excursus 
found in the Bhasya on 3.26—cosmography having been treated already in 224.1-226.11. 
9. PrNES and GELBLUM (1966:305) argued that the commentary that was at the base of 
al-Birünis rendition could be related to the theistic developments in Sanskrit commentators 
(prior or posterior to that author) such as Vacaspatimisra (oth century AD), Vijñanabhiksu 
(16th century AD), influenced by Vedanta or devotional currents. They also noted, however, 
that 'al-Birüni was a Muslim, so that in this major characteristic of his translation as well 
as in its minor characteristics, which likewise exhibit a good deal of islamization, his own 
interpretation, conditioned by his own cultural orientation, might have been at work: 
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direction of Vedanta and Tantra, and ‘the transition link through which the 
Yoga doctrine of the sūtras entered into a new channel in such a way that 
it could be easily assimilated from there by later developments of Vedanta, 
Tantra and Saiva doctrines. The same considerations would equally apply to 
the Dharma Patanjala. 

Both texts are based on a commentary that unmistakably betrays the in- 
fluence of the Bhdsya but cannot be identified only with that source as it 
presents motifs that are not found there but figure in other commentaries.'? 
Both might have been based on a versified version of the sütra.'' 


Table 12: Sanskrit verses of the DhPat and their probable prototypes in the YS[Bh] 


Dharma Patañjala Dharma Patañjala Yogasütra 
(codex) (tentative reconstr.) [Yogasttrabhasya] 
2. cittavrattinirodakyah cittavrttinirodhakhyah 12  yogascittavrttinirodhah 
yogah paramadurlabhah E 
tasma yoga samarabde tasmin yoge samarabdhe 
svayamn atma prakdsate svayam atma prakasate [1.28] [para atma prakdsate (?)]? 
3b/d?? ātmāna cetana stitah atmani cetanah sthitah 1.3 tada drastuh svarüpe vasthanam (?) 
4ab'4^ klesakarmmavipakasayah ` klesakarmavipakasayah 1.24  klesakarmavipakasayair 
aparamrasta sadeve- aparamrstah sadaive- aparamrstah purusavisesa 
svarah śvarah igvarah [+ sa tu sadaiva muktah 


sadaiveśvara iti] 


10. PINES and GELBLUM (1966:304) convincingly argued that al-Birüni might have used 
a Sanskrit commentary that has not survived to us, and which may represent a hitherto 
unknown line of interpretation. 

11. The testimony of al-Bīrūnī in this respect is ambiguous and self-contradictory: 
whereas in the introduction to the Kitāb Pātañjala he states that the incorporation of the 
sūtra within the commentary and the dialogic arrangement were his own making, in his 
conclusion he refers to an original source ‘consisting of one thousand and a hundred ques- 
tions in the form of a verse (PINEs and GELBLUM 1966:303). As to the Dharma Patañjala, 
the question is whether the versification of sūtras occurred already in the original Sanskrit 
prototype or in Java. Although the corrupt state of the ślokas may lead one to favour the lat- 
ter possibility, my reading of Sanskrit-Old Javanese texts suggests that corruption, especially 
in the case of Javanese manuscript, is not a reliable criterion to establish the extra-Indian 
origin of the Sanskrit verses. 

12. This śloka-quarter (d) is part of a verse quoted in the Bhasya, which has a parallel in 
the Visnupurdna (6.6.2); I quote the full sloka below, p. 504. 

13. The metrical pattern is compatible with either the second or fourth quarter of a Sloka. 
14. The half-sloka is affected by grave metrical flaws, having one superordinate syllable 
in each quarter. 
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Dharma Patañjala Dharma Patañjala Yogasütra 
(codex) (tentative reconstr.) [Yogasütrabhàsya] 
555 bhyadah pramádalasya byadhih pramādālasyaś 1.30 — vyàádhistyánasansaya- 
ca 


sandeha styanam eva ca sandehah styàna-m eva pramādālasyā- 
ca 
bhrantijñānavratatajňāna  bhrantijñanáaviratiš ca viratibhrāntidarśanā- 
bhumyalābhās camacali bhūmyalābhaś ca cañca- labdhabhūmikatvānavasthitatvāni 
lah cittaviksepa antarāyāh 


The section of the Yogapāda from 290.1 to 306.10 generally follows the se- 
quence of the topics treated in the Yogasastra until sūtra 1.30, thus covering 
more than a half of the fifty-one sutras making up the first chapter of the Yo- 
gasūtra, the Samadhipada. The Yogapada is opened by a critical remark by 
Kumara on the Lord's explanation that His love towards the yogin leads to 
the disappearance of maculation and to the acquisition by the yogin of His 
powers. 
Kumaras objection is that, if this is really the case, the 
Samādhi Lord is liable to exist in the cycle of rebirths, a position 
and the that contradicts what had been previously expounded 
Stages of Yoga ` by the Lord. The Lord's reply is that the Lord exists in the 
cycle of existence only through the manifestation of His 
divine powers in a yogin whose absorption (samādhi) is perfect (286.6-7), 
and who knows about, and puts into practice, the prayogasandhi (288.11- 
13).'5 Having briefly defined prayogasandhi, the Lord introduces yoga by 
means of a šloka (2) based on Yogasütra 1.2. But it is at its very outset, there- 
fore much earlier than the Yoga section, that the Dharma Patanjala provides 
a definition of samadhi—a crucial term in Patafijala yoga: 


Right knowledge is not within reach if there is no absorption. The absorp- 
tion not coming into being, the Summum Bonum is not known, for the ob- 
tainment of the Summum Bonum is the result of performing absorption. 


The passage stresses the soteriological importance of samadhi and charges 
the term with a theistic connotation: the goal of absorption, the Summum 
Bonum, is indeed explained in sloka 1 and its Old Javanese exegesis (194.19- 
196.7) as the supreme aspect of the Lord Siva. The text continues: 


15. Even though the first quarter is deficient by one syllable and the third has one too 
many, the original $loka pattern is still discernible; thus, I have emended the Sanskrit to 
make it comply with the metre. 

16. I shall discuss prayogasandhi below, pp. 544-550. 
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Your thought about the Summum Bonum, that is what you [should] reflect 
upon during day and night. One who has wisdom is one who has knowledge, 
his characteristics are of one level with the Summum Bonum. This is the 
reason why absorption is what is constantly practiced by him who desires 
the supreme pleasure, for that is what is designated as release. Furthermore, 
there is the absorption toward the Summum Bonum: that leaves behind the 
latent impressions in the mind. That is called right knowledge, as distinct 
from the wrong knowledge. 


Here samadhi is equated with a salvific kind of knowledge (samyajfianal - 
samyagjndana) and regarded as essential for attaining supreme pleasure (suka 
visesa), i.e. release. The statement that 'the characteristics of the yogin are 
of one level (samapada) with the Summum Bonum seemingly refers to the 
Lords qualities of omniscience and omnipotence.” 

The prominence of absorption is reflected in the fact that the Bhasya 
too defines it for the first time at its outset, Le. when commenting on sü- 
tra 1.1: 'Now the teaching of yoga [is going to begin]' atha yoganusasanam, 
understanding it to be synonym with yoga (yogah samadhih).'5 Thus, for 
the Yogasastra, samadhi constitutes not only one—and the highest—among 


17. For two similar Saiva definitions of yoga, in which both knowledge and unity with 
the Lord play a role, cf. Laksmanadesika’s Saradatilaka 25.2 (trans. VASUDEVA 2004:243): 
‘Others understand it to be the ascertainment of Siva and the Soul as non-different. The 
scholars of the Agamas say that it is a Knowledge which is of the nature of Sivas power 
Sivatmanor abhedena pratipattih pare viduh/ sivasaktyatmakam jfianam jagur agamavedi- 
nah ||. As argued by VASUDEVA (2004:243-244), the first definition might be derived from 
the Malinivijayottaratantra or another non-dualist Saiva source, whereas the second, simply 
referring to Saiva scriptures in general, reflects the fact that ‘the importance of this knowl- 
edge is undeniable in its insistence on the soteriological value of knowing the thing with 
which oneness is sought. Another relevant set of Saiva definitions of yoga is enumerated in 
Parakhyatantra 14.98—101ab (trans. VASUDEVA 2004:240-241): [Yoga is] conjunction with 
the [eight] Perfections [beginning with] miniaturization. Or, yoga arises from the influence 
of [Siva's] Power. Or, yoga [arises] from the attainment of samadhi or resides in the prac- 
tice of yoga. Or, yoga is the immersion into Him (Siva) arising from the contemplation of 
His nature’ animádigunair yogo yogo va saktiyogatah | samadhiyogato yogo yogabhydsagato 
'thavà || yogo và tatsamavesas tatsvarupavibhavanat /. 

18. Cf. also Bhoja's Rajamartanda on Yogasütra 1.1: Yoga, from the root yuj, is fixing the 
mind in absorption; yuj has the sense of absorption [as in Dhatupatha 4.68] yuktir yogah 
samadhanam / yuja samadhau. This interpretation is openly criticized by Narayanakantha, 
in his Vrtti to Mrgendratantra YP 2a, who rather defines yoga as union with Siva (cf. VA- 
SUDEVA 2004:236, referring to SANDERSON' unpublished edition and translation of the YP 
of the Mrgendra). 


DHPAT 
196.8-14 


DHPAT 
290.1-8 


DHPAT 
290.10-11 
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the ancillaries of yoga,'? but the very essence of yoga, leading to the state of 
isolation (kaivalya) that amounts to release. 

The author of the Dharma Patafijala, probably conscious of having de- 
fined samadhi earlier in the text, formally introduces the Yogapada with a 
sloka obviously based on Yogasütra 1.2, which presents another famous def- 
inition of yoga according to the Patañjala understanding, i.e. “yoga is the 
cessation of the functions of the mind' yogas cittavrttinirodhah: 


What is called the cessation of the functions of the mind is the yoga, 
extremely difficult to achieve. Having undertaken that yoga, the Soul 
itself [alone] shines forth. 


What is taught about the [cessation of the] functions of the mind, that is 
designated as yoga, and its difficulty in being practiced is extreme, for not 
to want it is the nature of the man toward hard work. But the one who is 
passionless, who is already full of the suffering of birth, he desires the yoga, 
for he wishes the supreme pleasure. The obtainment of the true nature of 
the Soul, that is designated as the supreme pleasure. In what case is the true 
nature of the Soul met? Only when yoga is performed. 


The true nature of the Soul, which in the Sanskrit verse amounts to the 
Soul shining forth alone (svayam), i.e. untainted by the mind’s functions, in 
the Old Javanese exegesis is defined as supreme pleasure (suka visesa, cf. p. 
483) and declared to be obtained through the performance of yoga; earlier 
it was stated that 'absorption is what is constantly practiced by him who de- 
sires the supreme pleasure. Besides being synonyms, yoga and samadhi thus 
amount to the same goal, which here—in harmony with the Patañjala under- 
standing—is characterized as the attainment of the true nature of the Soul, 
whereas in 196.8-14 it was explicitly defined as the acquisition of Siva-like 
powers. 

The text then focuses on the mind (citta), whose characterization is in- 
troduced by an objection raised by Kumara: 


Whether yoga be performed or not, the Soul is still experienced by us. That, 
according to your words, is by no means the Soul: that is the mind. 


19. It has been argued by various authors (whose views are summarized in LARSON 
2008:62-64) that the doctrine of the eight ancillaries originally belonged to a different —and 
possibly older—system and was merged into the Yogasastra by the editor and commentator 
of the sütras. For a discussion of samadhi intended as a specific ancillary, cf. below, pp. 
525—526. 
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The Lord replies: 


The reason why it is designated as mind is because of its having the same 
object (ekavisayanya) [of perception as the Soul]. That is the reason why 
only the mind is experienced by him. 


That the issue was regarded in Java as one worthy of being problematized is 
suggested by the presence of a similar theme in the Vrhaspatitattva (35.18- 
19), where Vrhaspati asks the Lord about the characteristic of the Soulin the 
body, “for it is difficult to understand the difference between the mind and 
the Soul apan ivəh ikan citta lavan atma bhedanya.?? In the Dharma Patan- 
jala,the point implied in Kumaras statement seems to echo the fundamental 
Patañjala yoga tenet that the perception of reality by the mind is mirrored 
in the Souls perception of reality, which mistakenly identifies itself with the 
mind. Thus, what appears to be the experience of the Soul (i.e. of ones own 
awareness) during everyday life should not be confused with the experience 
of one’s own mind.” The Souls self perception as devoid of any identification 
with the mind? amounts to liberation. 


Prompted by the question of an opponent as to the functions of the mind,?? 


the Lord enumerates right perception (pramana), error (viparyaya), imag- 
ination (vikalpa),** sleep (nidra) and remembering (smrti). These are enu- 


20. To this question the Lord replies by explaining that the Power of Action pervades 
the self-identity, which in its turn pervades the breaths, which join the Soul to the body; 
cf. above, p. 450. 

21. Note that al-Birüni in the Kitab Pātañjala describes the functions of the mind (cit- 
tavrtti) as ‘faculties of the Soul (cf. Pines and GELBLUM 1966:315-316). If the variance 
is not simply due to al-Birünts rendering of the term ‘mind’ into Arabic, then it may re- 
flect an alternative interpretation presented by his Sanskrit source. Compare the simi- 
lar Saiva perspective as described by Aghorasiva when commenting on Sarvajfdnottara 
YP 1.1: “This [yoga] purifies the Soul, not the mind, as the followers of Patafjali main- 
tain, because the yoga of Siva causes the manifestation of omniscience and so forth’ pu- 
rusasyaivayam samskarakah, na tu patafijalanam iva cittasyety arthah, sivayogasya sarva- 
jfiatvadiprakasakatvat. 

22. Literally ‘abiding in its own self’: cf. sūtra 1.3 and Dharma Patanjala sloka 3b/d. 

23. Literally "What are its functions, the reason that it is called mind?’ ndya vrttinya, ma- 
tannyan citta naranya. The question, as it is phrased, implies that the very existence of the 
functions causes the mind to be what it is. 

24. Because of its intrinsic polysemy, the term vikalpa is a difficult one to render into 
English. It may denote either ‘imagination, ideation or ‘discriminative (i.e. language-based) 
thought. 
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merated in Yogasütra 1.5-6 and defined in 1.7-11.^ The Dharma Patafijala, 
closely following sütra 1.7, provides a synthetic definition of right percep- 
tion as the three valid means of knowledge, without additional commen- 
tary—unlike the Bhasya. A definition of misconception is lacking. The 
detailed explanation of imagination deserves to be quoted in full: 


Imagination is as follows: the cognition explained by the teaching of the sū- 
tra yah purusa—thus are the words of the treatise. Its meaning is as follows: 
the Holy Soul does not move, thus is the content of the teaching. That is 
what is said. Its explanation is as follows. The meaning of ‘not moving is: 
like an arrow that is in its quiver. It is quiet. It is taken from its quiver. It is 
shot with the string of a bow. It penetrates into that which has been hit by 
it. It (the arrow) becomes quiet [again]. In this way is the quietness of the 
Soul. Thus is the meaning of imagination, according to the interpretation of 
the teaching. Do not let it be in this way during the time of yoga. 


The passage constitutes an exegesis of Yogasütra 1.9: 'Imagination is with- 
out a real object and follows as a result of language-based knowledge’ sab- 
dajfiananupati vastusünyo vikalpah. An element of interest is the reference 
to the Sanskrit clause yah purusa as if it appeared in the source, qualified as 
a sūtra,” used by the Javanese author. Now, the word purusa ‘spirit, soul 
appears four times in the respective section of the Bhasya, but it is never 
preceded by the relative pronoun yah.’ The fact that both words do not 
occur in the Yogasütra either may suggest that the author was using a hith- 
erto unidentified (versified?) version, which he called ‘sūtra’ and also, more 
generally, ‘teaching’ (varah). 

The explanation of vikalpa through the example of the statement ‘the 
Holy Soul does not move” is not found in any of the Sanskrit commentaries 
Ihave consulted. The Bhdsya rather refers to the problem of thinking that the 


25. Unlike sūtra 1.5, the Dharma Patafijala does not divide those functions into afflicting 
(klista) and non-afflicting (aklista) ones. 

26. Note, however, that sutra 1.8 recalls the definition of ignorance (avidya) given else- 
where in the Dharma Patafijala, as well as that found in al-Birünts Kitab Patafijala (cf. be- 
low, p. 558). 

27. Emended from stri in the codex, a reading which, despite occurring twice (cf. 292.10), 
is manifestly a corruption. 

28. The sequence yah purusah is attested in Bhdsya on sūtra 1.29, which however does 
not have any connection with the present passage. 

29. The view that the Soul, by virtue of its pervasiveness, does not move is a cliché in 
Sankhya, Yoga and Saiva sources: cf. VASUDEVA (2004:385, fn. 31), WATSON (2006:81, fn. 
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Spirit or Soul (purusa) has only intelligence (caitanya) as its property, while 
in reality it does not have any property at all because it is just intelligence. 
Another view expressed by the Bhasya is that the Spirit is without action 
(niskriya), which stands closer to the point made by the Dharma Patanjala. 
What both sources have in common is the example of the arrow: 


Thus [another example]: The Spirit is one whose fundamental properties 
have been denied, it is without action. In [the sentence] “The arrow?? comes 
to a standstill, will come to a standstill, has come to a standstill, the meaning 
of the verbal root (sthā, ‘to stand still’) is to be understood as the cessation 
of movement.?! 


Unlike the Dharma Patafijala, the Bhàsya includes the example in a terse 
and nondescriptive manner. Its explanation revolves around the grammat- 
ical argument, following Patafijalis Mahabhdsya to Astadhyàyi 1.3.1 (7, pp. 
246-247),* that verbal roots express actions (bhava), while the root stha 
expresses gatinivrtti, i.e. either the cessation of a movement, the absence of 
movement, or immobility, but discloses nothing about the agent of a 'non- 
movement, which is therefore non-existent or impossible to express.?? 
Next comes the explanation of sleep (nidra): 


Sleep is as follows: the form of the mind when it thinks is like vanished, and 
thereupon it becomes unconscious—viparita, its consciousness is not there. 
Dont let it be in this way during the time of yoga. Let the mind be fully 
conscious in the heart. It should be fixed, do not let it be quivering, do not 


111). The attribution of movement to the Soul is valid only in the realm of discriminative 
language-based thought, and thus must be intended as being purely metaphorical. 

30. Although ANGOT (2008:212, fn. 442) claims that bana here is more likely to denote a 
personal name, akin to the Chatra used in the example immediately preceding it, the present 
account of the Dharma Patafijala leaves no doubt on this point. 

31.  Yogasütrabhásya 1.9:5-6: tatha: pratisiddhavastudharma, niskriyah purusah. tisthati 
banah, sthasyati, sthitah, iti gatinivrttau dhatvarthah. 

32. Itself referring to a passage of the Dhatupatha (stha gatinivrttau), which was patently 
in the mind of the author of the Bhasya too. Curiously, the apparent similarity between 
the two sources with regard to the treatment of this grammatical point has not been in- 
cluded among the arguments in favour of the identification of the grammarian Patañjali 
with Patañjali the author of the Yogasastra. 

33. A circumstantial discussion of the example given by the Bhdsya is found in the Vi- 
varana: cf. LEGGETT (1990:90). A critique of the concepts of movement and displacement 
in relation to an agent is included in chapter 2 of Nagarjuna’s Mülamadhyamakakarika. 
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let it imagine, for there is the perception in a dream: the object being thought 
of is another; the mind remembers experiencing it. That is perception in a 
dream. Do not let it be in this way during the time of yoga. 


Let us compare this passage with Yogasütra 1.10: ‘Sleep is a mode [of knowl- 
edge] which does not rest upon a factual ground; or “Sleep is that mode of 
functioning of the mind which has as its object the absence of conception 
abhavapratyayalambana vrttir nidra.?^ The Bhasya defines sleep as a special 
kind of mental experience (pratyayavisesa) because there is the recollection 
(pratyavamarsa) of ones own sleep when one wakes up. The account of the 
Dharma Pātañjala is interesting in that it adds dream (i.e. perception in a 
dream, svapnajfiana) to the discussion, and considers it detrimental to yoga 
as much as the state of insentience caused by deep sleep (nidra)?? and 'think- 
ing or ‘imagining’ (mananananan). Perception in dream is when the object 
of what is thought of is other (paran inanananan vaneh), for it has a recol- 
lection of something. One may argue that the Old Javanese idiosyncratic 
exegesis is due to the misunderstanding of the point made by the Bhdsya; 
however, that idea is rendered less likely by the fact that a similar character- 
ization of nidràá is found in another source, i.e. the Kitab Patafijala. In his 
rendering of sütra 1.10, al-Birüni apparently superimposes the category of 
svapna onto it: 


The fourth [faculty of the soul] is dream[ing], which is man's knowledge of 
things which are [in reality] other [than what he knows], which have no 
subsisting reality corresponding to the knowledge in question. 


According to PINES and GELBLUM (1966:305- 306), this treatment could be 
the result ofa literal and uninitiated reading ofthe Sanskrit of sütra 1.10, but 
could also suggest that al-Birünis source did not include sütra 1.38, which 
manifestly presents nidra and svapna as distinct states: svapnanidrajfiana- 
lambanam và, 'Or [the mind-stuff reaches the stable state] by having as the 
supporting-object a perception in dream or sleep. Since no reference to that 


34. Yet another translation, based on the interpretation of Vacaspatimisra, is that by 
Woops (1914:29): “Sleep is a fluctuation [of mind-stuff] supported by the cause (pratyaya, 
that is tamas) of the [transient] negation [of the waking and dreaming fluctuations]; cf. also 
the rendering proposed by PINEs and GELBLUM (1966:305-306): “Sleep is that mode of 
functioning of the mind which has as its object the conception of nothing: 

35. As testified to by the usage of the word across many Sanskrit literary genres, nidrà 
denotes a state of deep, dreamless sleep, as opposed to svapna: cf. HARA (2008). 
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satra is found in the Kitab Patañjala, PINES and GELBLUM supposed that it 
was the result of a later interpolation, which not yet affected the Sanskrit 
text used by al-Birüni, for his confusion of nidra and svapna could hardly 
have occurred if his source included sūtra 1.38.36 It is not found in the Dha- 
rma Patafijala either, which does, however, show awareness of svapnajfiana. 
Given the strikingly similar definition of dream found in the Arabic and Old 
Javanese sources as respectively ‘knowledge of things which are other’ and 
‘the object of thought being (an)other, it could be suggested that both texts 
based their interpretations on a related alternative exegetical tradition. 

The last of the functions of the mind, remembering (smrti), is simply 
glossed by the Dharma Patañjala in the following way: “The sutra remem- 
bering means: the mind that remembers about the objects that were enjoyed 
formerly, which in a way does reflect the terseness of Yogasütra 1.11: 'Re- 
membering is the non-loss of previously experienced objects anubhütavisa- 
yasampramosah smrtih.5" Both the Dharma Patanjala and the Bhasya agree 
in remarking that all the five functions of the mind should not be present 
during the time of what they call, respectively, yoga and samadhi. 

At the end of the exposition of the functions the Lord affirms that “when 
all of them are covered, that is designated as absorption yapvan katutupan 
ikan kabeh, ya teka sinanguh samadhi naranya (292.13). The Dharma Patafi- 
jala then jumps to Yogasütra 1.17, expounding the states of cognitive absorp- 
tion (samprajfiatasamadhi) as restrained by reflective absorption (vitarka), 
refined reflective absorption (vicdra), egoic absorption (asmita) and blissful 
absorption (dnanda).3* 


36. The distinction between the cognition in sleep (nidrajñana) and the cognition in 
dream (svapnajfiana) is explicitly made by the Vivarana on Yogasitrabhasya 1.10 (trans. 
LEGGETT 1990:93): ‘Objection: the dreaming state (svapndvastha) also must be included 
in sleep. Answer: it does not come under sleep as defined here, because the sutra (1.38) 
will distinguish them: Or by meditation on the knowledge of dream (svapna) and sleep 
(nidra) nanu ca svapnavasthapi nidraiva? naisa dosah/ ‘svapnanidrajnandlambanam ve 'ti 
sūtrakāreņa bhedenopadistatvat | iha susuptavasthaiva nidrabhipreta //. 

37. Compare Kitab Patanjala (PINES and GELBLUM 1966:316): “The fifth faculty (of the 
Soul) is memory, which is the retention of what has been known by the knower without 
being obstructed by forgetting. 

38.  Yogasütra 1.17: vitarkavicdranandasmitaripanugamat samprajnatah; cf. also Yogasū- 
trabhasya ad 1.1. 
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Table 14: The stages of samprajñata samadhi according to the DhPat and the YSBh 


DhPat YSBh 
vitarka T? The mind’s experience, 
coarse, resting on the 
support of the mental 


vicara The mind that has the subtle as its only [The minds full experi- 
object of perception ence of] the subtle 
asmita The Soul is isolated; the external objects An awareness [of the 


are carried by the mind, buttheyarenot mental] consisting in 
sentient. It knows about suffering only unity 

as long as it is aware of the content of the 

mind. Therefore the Soul is only still, 

experiencing its own consciousness 


ananda The thinking of the Soul about its body Happiness 
alone is sharp, therefore the supreme 
bliss will be met 


Apart from its peculiar exegesis, the Dharma Patanjala is at variance with the 
Yogasütra and the Bhasya in that it lists egoicity before joy. The position of 
the four is relevant for the Bhásya, which orders them in ascending hierarchy 
from the gross to the subtle absorption as comprising four, three, two and 
finally only one of them (ananda) at the top of the scale 29 Even though an 
ascending hierarchy might have been implied also in the Dharma Patanjala, 
the text simply states that “when either one, two, three or four [are present], 
[that state] is cognitive. On the other hand, the state where none of them 
is present is designated as non-cognitive absorption, and follows cognitive 
absorption. 

The text goes on to list the properties of the mind (dharma ni citta), viz. 
scattered (ksipta), distracted (viksipta), infatuated (vimüdha), restricted (ni- 
rodha) and single-minded (ekagra).*' These are not found in the Yogasütra 


39. The explanation of the reflective absorption (vitarkasamadhi) was omitted from the 
list due to an error in transmission. 

40. Compare Yogasütrabhàásya on 1.46. 

41.  Attestations ofthe five technical terms are found in other Old Javanese sources: cf. Se- 
vaka Dharma (Bali) f. 1v: ksipta/ mudha / viksipta/ ekagratà | nirodha/. In Old Javanese 
Tuturs from West Java the five items, whose forms have become corrupt, are decontextu- 
alized and mixed with other technical terms known in Patañjala yoga; cf., e.g., San Hyan 
Hayu 27.8-11, characterizing the many varieties of mind or thought (hidep) in the follow- 
ing manner: ‘Tt is thoughts, it is plans, it is stratagems, it is a concern, it is intellect, it is 
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but only in the Bhasya, at first simply enumerated, as properties of the mind 
(cittasya dharma), in the commentary on sütra 1.1: 


Yoga is concentration; and this is a property of the mind which belongs to 
all the stages. The stages of the mind are the scattered, the infatuated, the 
distracted, the single-minded and the restricted. When the mind is in the 
scattered state [or in the others before], absorption is subordinate to dis- 
traction and does not belong to yoga. But that [state] which, when the mind 
is focused on one object, fully illuminates a real object, destroys the hin- 
drances, slackens the bonds of karma, and sets before it the restriction [of 
all fluctuations], is called a yoga that is cognitive.*? 


Whereas no exact definitions of ksipta and viksipta are provided, more at- 
tention is dedicated to the ‘single-minded’ and ‘restricted’ in the course of 
the treatise. The Bhdsya declares that when absorption is in any of the men- 
tal states but the ‘single-minded’ or the ‘restricted; that is not considered to 
be part of the Patañjala understanding of yoga (yogapakse). According to 
the Dharma Patafijala (294.12-13), not necessarily both of them but either 
one or the other are sufficient condition of absorption.? In both the 'single- 


mind-stuff, it is scattered, it is distracted, it is assertion, it is single-minded, it is restricted, it 
is reflective, it is blissful, it is egoic, itis a faculty’ ya anananan, ya kirakira, ya upaya, ya cinta, 
ya budi, ya manah, ya ksitan (> ksipta), ya viksatan (> viksipta), ya pratijfia, ya ekagraha, 
ya viroda (> nirodha), ya vitarka, ya ananta, ya smita, ya indriya; cf. also the version of the 
San Hyan Hayu or Sevaka Dharma (West Java) preserved on Nipah Mal. Pol. 161, folios 
34v-35r: ‘saksitan (> ksipta) means a mind that has departed, viksitan (> viksipta) means 
a mind that comes back again and again, pratijfia means a mind that is frustrated, ekagraha 
(= ekagra) means a mind 1... t, viroddam (> nirodham) means a mind that is restricted, 
vitarka (= vitarka) means a mind that is not carried along tra, ananta (> ananda) means 
a mind that is not happy, asmita means a mind that is not languishing’ saksitan naranya 
citta matambhanan, viksitan naranya citta valuvaluy, pratijfià (em. ; pratajiia cod.) naranya 
citta vurun, ekagraha naranya jñana +... nga t, viroddam naranya jfiana kahrot, vitharka 
naranya manah tan katut, tra ananta naranya manah tan harsa, asmita naranya manah 
tan lalah. Since my purpose here is to show the high degree of ‘localization’ characterizing 
the two sources, I have refrained from emending or even standardizing the spelling of the 
words, which have been preserved in the same corrupted form in both texts. 

42.  Yogasütrabhásya 1.1.3-7: yogah samadhih. sa ca sárvabhaumas cittasya dharmah. 
ksiptam, müdham, viksiptam, ekagram, niruddham iti cittabhümayah. tatra viksipte cetasi 
viksepopasarjanibhütah samádhir na yogapakse vartate. yas tu ekagre cetasi sadbhütam 
artham dyotayati, ksinoti klesan, karmabandhanani slathayati, nirodham amukhikaroti, sa 
samprajfiato yoga ity akhyayate. 

43. Note that the Bhasya here speaks of cognitive yoga (samprajnata yoga) instead of cog- 
nitive absorption (samprajfiata samadhi). 
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minded’ and ‘restricted’ states of absorption there still is consciousness of an 
object. 

While both texts agree that it is only when the climax of non-cognitive 
absorption is reached that a contentless state of awareness arises, the Dharma 
Patañjala does not regard the scattered, the distracted and the infatuated 
as stages of absorption, thus going against the Bhdsya’s characterization of 
absorption as a property that belongs to all the states (sarvabhaumas cittasya 
dharmah). This may have to do with a misunderstanding of the Bhasya's 
statement that the three stages do not belong to yoga: indeed, the Dharma 
Patanjala consistently, and often indiscriminately, employs the word yoga as 
a synonym of samadhi. 

Having hinted at non-cognitive absorption (Yogasütra 1.18), the Dha- 
rma Patafijala proceeds to treat the topic of sūtra 1.19, which describes the 
categories of divine beings (deva) called disembodied (videha) and dissolved 
into unevolved matter (prakrtilaya)^* as partaking of that kind of absorption: 
[lhe non-cognitive absorption] caused by existence is the one attained by 
the disembodied ones and by those who are dissolved into unevolved mat- 
ter’ bhavapratyayo videhaprakrtilayanam.*^ According to the Bhdsya, those 
divine beings abide in a state of quasi-isolation insofar as they have their la- 
tent impressions ripen to be experienced, and their mind still has a duty to 
fulfill. 

The Dharma Patañjala does not explicitly connect the disembodied ones 
and those who are dissolved into unevolved matter with non-cognitive ab- 
sorption but characterize them in a similar manner. The former have ceased 
to have a gross body and are made up of a subtle body only, whereas the 
latter have given up their subtle body too and have as body the principle of 
primal matter only. They think that their minds have ceased to exist and 
desire to obtain release, but are still contaminated by latent karmic impres- 
sions, for they have not ceased to experience the pleasures brought about by 
supernatural powers.*° They therefore lack a mind (citta) that is alilan—a 


44. Or prakrtilina, as in the Dharma Patañjala (294.19-20). 

45. The interpretation of the word bhava in the compound bhavapratyayo in the sutra is 
matter of disagreement. My translation differs from that of Woops (1914:43), who renders 
bhava as ‘[worldly] means (an interpretation patently in contrast with the Bhdsya, which 
differentiates bhava from upaya ‘means’); ANGOT (2008:234) translates it with ‘naissance. 
46. The text mentions the fact that ‘when they became addicted to the fruition of super- 
natural powers, they became troubled, experiencing again. That causes the so-called cycle 
[of existence]’ (296.4-4). Unlike the Bhdsya, the Dharma Patañjala does not explicitly link 
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term glossed by OJED (1027) as ‘clear, pure, free from disturbance, or pas- 
sion; finished, completely disappeared, swept away. Each of these meaning 
entails slightly different conditions of the mind, spanning from clarity or dis- 
passion to complete ‘mindlessness. One clue about the appropriate meaning 
of alilan in this particular passage may be provided by the definition of this 
condition, which is obtained when one performs yoga at all times, in 296.5-7 
as being characterized by faith and so on (sraddhadi)—faith being the first 
item of a list of five presented in Yogasütra 1.20. Now, the Bhasya defines 
the term faith as follows: sraddha cetasah samprasadah ‘faith is the perfect 
stillness of mind. Another clue is the fact that the text introduces the dis- 
embodied ones and those who are dissolved into unevolved matter in reply 
to the following objection by an opponent: "We [in our system] also know 
that which is designated as Yoga, for whenever the mind is still (hənan), that 
is to be designated as absorption.” The opponents view is countered by the 
Lord simply through the mention of the existence of the two categories of 
beings. This seems to be a point in support of the view of Yogasütra 1.20, 
i.e. that sraddha and the other means precede—thus lead to—non-cognitive 
absorption (mentioned two sütras before): “For the others (i.e. non-gods, 
such as yogins) [this non-cognitive absorption] depends on faith, energy, re- 
membrance, absorption, insight’ sSraddhaviryasmrtisamadhiprajfiapurvaka 
itaresam. Stillness of mind is thus a means and should not be confused with 
its end, as the opponent seems to do. 

That stillness or dispassion of the mind alone, belonging to the realm 
of cognitive absorption, is a necessary but not a sufficient condition for the 
attainment of the final goal of yoga is proved by the existence of the cat- 
egories of beings called ‘disembodied’ and ‘dissolved into unevolved mat- 
ter; for whom the cessation of the enjoyment of pleasure has not yet taken 
place 2 


these categories of beings to gods, but rather to the leaders among yogins (294.16). The 
explanation provided, however, applies to both gods or yogins (the latter having obtained 
a divine status by virtue of good karma), whose lot of karmic merit eventually expires. 

47. The opponent’s view seems to reflect the characterization of yoga given in Bha- 
gavadgītā 2.53: "When your intellect that has been led to error by revelation will stand still 
and fixed, immovable in absorption, then you will attain yoga’ srutivipratipanna te yada 
sthasyati niscala | samadhav acala buddhis tada yogam avapsyasi //. The emphasis on a still 
or firm mind recurs in 2.55d (sthitaprajfia) and 2.56d (sthitadhi). 

48. There is, however, a problem with the presentation of the Dharma Patafijala. Since 
the two categories of beings are said to be devoid of even “faith and so on; the argument 
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Right after the definition of sraddhadi, thus before the next item in the list 
(virya, energy), the Dharma Patañjala enumerates and explains the marks 
connected with a yogin’s purity of mind, following Yogasütra 1.33: ‘Cultiva- 
tion of friendliness, compassion, joy and equanimity for [respectively] the 
happy, the unhappy, the meritorious and the sinner: therefrom the mind 
becomes completely quiet’ maitrikarunamuditopeksanam sukhaduhkhapu- 
nyapunyavisayanam bhavanatas cittaprasadanam. The four items are de- 
scribed in a rather similar manner in both the Dharma Patafijala and the 
Bhàsya.? 

The reason why the Dharma Patafijala makes a leap of twelve sütras, as 
if to explain sraddha by means of the list of four, probably has to do with 
the fact that both are similarly defined as being, or resulting in, (complete) 
quietness ofthe mind'—cittaprasadanam in the sutra (1.33) and cetasah sam- 
prasádah in the Bhasya on 1.20. 

The Lord goes on to state that the pure mind generates energy; energy 
generates awareness; awareness generates insight; insight generates absorp- 
tion. This is different from the sequence outlined in Yogasütra 1.20, which 
was interpreted in the Bhasya as a hierarchically ordered process of gener- 
ation of each of the five items from the preceding one. Thus, for the Old 
Javanese source absorption, and not insight, is the highest of the five states. 
Furthermore, unlike the Bhasya, the Dharma Patafijala (296.5-298.4) pro- 
vides a brief explanation of each item, none of which reflects any of the San- 
skrit commentaries. 


that their very existence demonstrates that clarity/annihilation of mind is not absorption 
becomes ineffective. To avoid contradiction one may suppose that ‘absorption’ here ac- 
tually denotes the non-cognitive variety. Cf. Bhoja's Rajamartanda on Yogasütra 1.17, 
which places the disembodied beings in the state of dnandasamadhi and those who are 
dissolved into unevolved matter in asmitasamadhi—both of which belong to the cognitive 
variety— reasoning that they do not perceive the soul because their mind has merged into 
its own source (cf. VASUDEVA 2004:175). 

49. Which again takes up a characterization of these items in 3.23. On the Buddhist 
parallels of this list, cf. DE LA VALLÉE POUSSIN (1936-37:232-233). The same list of items, 
collectively called caturpaárámità, is attested in the Buddhist San Hyan Kamahayanikan (p. 
42 lines 12-22) and in its Saiva version too (p. 35 line 2). 
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Table 15: The states preceding asamprajñatasamadhi according to the DhPat 


sraddha Clarity or dispassion of mind (alilan ni citta) obtained 
through constant practice of yoga. 

virya Finding constant pleasure in performing yoga and its 
means of realization. 

tutur?” Knowledge about the state of yogisvara, which is the 
cure for sansara and the path leading to the meeting 
with the Lord. 

prajña Steadfastness of the yogin with regard to the possession 


of the true knowledge guiding to the Lord; this insight 
is simple, going straight to the Lord like an arrow whose 
course is straight thanks to its wings 7" 


samadhi Consciousness abiding within the Soul (or: within it- 
self). 


The šloka-quarter atmani cetanah sthitah, defining samadhi, is commented 
upon as follows: 


The mind is conscious. The mind is left behind by the Holy Soul. It closely 
adheres to the Lord. This kind of absorption will be met by the yogin end- 
lessly. That is the reason why the state of supernatural prowess is met by 
him. 


The portion of the Sanskrit verse and its gloss reflect sütra 1.3: “Then the 
Seer is established in his own form tada drastuh svarüpe ‘vasthanam.>* The 
Seer (drastr) is the Spirit or Self. The Dharma Patafijala merges the Patañ- 
jala understanding of the final state of contentless consciousness, brought 
about by absorption,’ as isolation (kaivalya, which corresponds to the Old 
Javanese kavakas),5^ with the Saiva view of liberation as union with the Lord 
and obtainment of His supernatural powers. 


50. This is the Old Javanese word equivalent to the Sanskrit smrti, ‘remembering or rec- 
ollection; but also ‘awareness, sentience’ (OJED 1800). 

51. The simile of the arrow going straight to its target used in the context of yogic practice 
is also found in the Tattvajnana (cf. below, p. 552). 

52. Or with Woops (1914:13): “Then the Seer [that is, the Self,] abides in himself’ 

53. It is evident, in view of the Bhdsya (on sūtra 1.20), that the Dharma Patañjala too 
intends this absorption to be non-cognitive, for it leads to the supreme state. 

54. To say that the mind ‘has been left behind’ amounts to say that it is no more conjoined 
with the Holy Soul, which thus remains in its pure state of awareness. 


DHPAT 
298.2-4 
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In 298.5-12, the text then describes three categories of supernatural prow- 
ess (kasiddhyan),*> namely low, middle and superior, which in turn are at- 
tributed to the three categories of yogin who practice respectively with gen- 
tle intensity (mrdusambega), with moderate intensity (madhyasambega) and 
with keen intensity (tibrasambega). This topic coincides with that expounded 
by Yogasütra 1.21 and 22: ‘For those whose practice is keenly intense, the 
[absorption] is near’ tivrasamveganam asannah, and “There is a superiority 
even to that, on account of [the method] being gentle, moderate or vehe- 
ment mrdumadhyadhimatratvat tato pi visesah. 

As BRONKHORST (1985:191-194) has argued, these two sütras are ten- 
dentiously interpreted by the Bhdsya so as to justify the existence of an eleven- 
fold classification of yogins. Each of the three main categories of yogins fol- 
lowing a gentle, moderate or keen method (upaya) is further subdivided into 
three sub-categories, depending on the intensity (samvega) of their practice 
being gentle, moderate or keen. "7 In commenting upon sūtra 1.22, the Bhà- 
sya imposes a further threefold division on the category of yogin who follows 
the keen method with keen intensity. It is evident, however, that the two 
sütras do not explicitly refer to this classification, at best identifying the cat- 
egory of yogin whose practice is keenly intense (tivrasamvega), which is in 
turn qualified into three further subdivisions (keen-gentle, keen- moderate, 
keen-vehement). No explanation of what these terms exactly stand for is 
given in either the sutra or the Bhasya. 

The Dharma Patafijala is at variance with the Yogasdstra not only be- 
cause it simply mentions three kinds of supernatural prowess as being the 
achievement of three categories of yogins, but also because it provides a def- 
inition of each category. 


Table 16: The three categories of yogins according to the DhPat 


mrdusambega The yogin obtains the state of supernatural prowess in a 
long time (i.e. not before many births). 


madhyasambega The yogin obtains the state of supernatural prowess in 
another birth (i.e. in his next birth). 


55. Itis arguable that here kasiddhyan was intended as the Saiva equivalent of the supreme 
state brought about by non-cognitive absorption; in the Yogasastra, the goal seems rather 
to be non-cognitive absorption itself. 

56. Cf. the introduction to sūtra 1.21 ( Yogasutrabhdsya 1.20.1-3). 
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tibrasambega The yogin obtains the supernatural powers deriving 
from his intense practice in his present human birth. 


It is difficult to determine whether this idiosyncratic treatment reflects the 
standpoint of the author or goes back to an untraced Sanskrit exegetical tra- 
dition.*” 

To Kumara’s question as to why the yogin who performs yoga with keen 
intensity meets the supernatural powers in his life, the Lord replies that it is 
by virtue of fixing ones mind upon the Lord (isvarapranidhana), which is 
simply glossed as the direct obtainment of the body of the Lord by the yogin 
(298.18). Apart from its synthetic definition that reveals Saiva undertones, 
the Dharma Patafijala is in disagreement with the Bhasya in that it explicitly 
links the quality of isvarapranidhana to the yogin belonging to the highest 
category.^? 

The exposition continues with Kumaras question about the characteris- 
tics of the body of the Lord as it is obtained by the yogin, and to this the Lord 
replies by means of a half-sloka (4): 


The Lord is eternally untouched by afflictions, karma, fruitions or la- 
tent deposits. 


57. It may be pointed out that the division of supernatural powers (siddhi) into three 
levels (e.g. nistha, madhya and uttama) is found in the Saiva Nisvasatattvasamhità and 
in the Brahmayamala, as well as some Tantric Buddhist texts like the Mafijusrimülakalpa 
(cf. GOoDALL and Isaacson 2007:5). Abhinavagupta in Tantráloka 13.129-130 uses a sim- 
ilar terminology to divide the fall of the Lord's grace (saktipata) into the categories of violent 
(tivra), middle (madhya) and gentle (manda), each of which are further subdivided into the 
same three gradations—a ninefold systematization that reflects the one implemented by the 
Bhásya to explain sutra 1.21-22. 

58. A passage recalling the definition of isvarapranidhadna given by the Bhasya is found 
in the Vrhaspatitattva (3.25-26), which characterizes the arising of sambega in the yogin 
as resulting in the Lord’s love towards him: “Then the desire for emancipation (sambega) 
comes into being, as well as love, meritorious acts and devotion. He brings all of them 
into being. That is the cause of the love of the Lord towards him. The Lord loves him’ (I 
have quoted the passage in full above, p. 476). Compare the Bhdsya (1.23.4-5): “Because 
of the excellence of his devotion [the Lord] is inclined to him (i.e. the yogin) and favours 
him simply on account of his longing for [the Lord]. It is also by virtue of his longing that 
the attainment of absorption and the fruits of absorption are very close within the yogin's 
reach bhaktivisesad avarjitas tam abhidhyanamdatrenanugrhnati. tadabhidhyanad api yo- 
gina asannatarah samadhilabhah samadhiphalam ceti. 
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The yogin’s awareness [of something] is not adhered to by afflictions, karma, 
fruitions or latent deposits. Thus are the characteristics of the Lord as they 
are obtained by the yogin. 


The half-sloka is apparently based on Yogasütra 1.24: “Untouched by hin- 
drances or karma or fruition or latent deposits, the Lord is a special kind 
of Spirit’ klesakarmavipakasayair aparamrstah purusavisesa isvarah. In the 
Bhasya the sutra is also introduced by a question, namely who is the Lord, 
who is distinct from the primal matter and the spirit (atha pradhanapuru- 
savyatiriktah ko ‘yam isvara iti). In the Dharma Patafijala the attention is 
more on the yogin than on God, namely on the Siva-like state obtained by 
him when his being aware of an object (mafietana)?? is untainted; no refer- 
ence to purusa is made. The formulation of the half-sloka evidently reflects 
an awareness of the Bhdsya’s emphasis on the fact that the Lord is eternally 
liberated (sa tu sada eva muktah sada eva isvara iti), so that it may be re- 
garded as merging the motifs developed in the Bhdsya with the ideas ex- 
pressed in the sütra. Whereas the Old Javanese paraphrase does not prob- 
lematize the aspect of the Lord being liberated ab eterno, as if it were not an 
issue,°° it refers to the Lord's sovereignty as being absolutely unsurpassed (ta- 
tan kalavihan kaisvaryanira, 300.12). This echoes a statement of the Bhasya 
that the Lord's sovereignty is altogether without anything equal or excelling 
it, and it cannot be excelled by another sovereignty (tac ca tasyaisvaryam 
samyatisayamuktam. na tàvad aisvaryantarenatisayyate, 1.22:15-16). 

The elaborate Old Javanese commentary to the half-sloka provides a def- 
inition of the hindrances, karma and the latent deposits. The first item is 
explained as a series of five, namely ignorance (avidya), egoicity (asmita), 
attachment (raga), aversion (dvesa), strong desire (abhinivesa); these terms 


59. On the translation of the verb marietaná, from the base cetand, cf. below, fn. 66. Here 
the untainted Soul’s faculty of being aware of something corresponds to the ‘establishment 
of the [Souls] power of sentience in its own form (svarüpapratistha citisaktir) described 
in Yogasütra 4.34, which defines isolation (kaivalya). Cf. also sütra 2.20: "Ihe Seer is just 
vision, even though, pure, he sees in conformity with thought drasta drsimatrah suddho "pi 
pratyayanupasyah, and its paraphrase in Kitab Patanjala (PINES and GELBLUM 1977:525): 
“In the abode of liberation, on the other hand, the veils are removed, the coverings are lifted, 
and the impediments eliminated. In it the [knower's] essence is cognizant only and nothing 
but that: 

60. In contrast to the perspective of the classical Saivasiddhanta, according to which the 
Lord is different from the liberated individual souls in that His Siva-ness is ab eterno, hence 
superior (cf. above, p. 391). 
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are left undefined. This seems to reflect the Bhasya, which simply mentions 
avidya and the others (avidyadayah), referring to sutra 2.3 avidyasmitara- 
gadvesabhinivesah klesalif* (each item is then explained in sūtra 2.4 to 2.9). 
The next item, karma, is glossed as ‘doing bad, doing good’ (gave hala, gave 
hayu), which corresponds to the kusalakusalani of the Bhasya. Fruition (vi- 
paka) is defined as follows: 


Its (i.e. the karma’s) fruits being experienced by the body are without power, 
for the body is the fruit of karma along with pleasure and pain. Those are 
not experienced during the time of yoga. 


The point seems to be that, for the yogin, the fruition of karma (and hence 
the experience of pleasure and pain) is no more active and what remains is 
simply the body, which was itself the fruit of previous karma. A comparison 
with this Bhasya does not help us to elucidate the point, as the commentary 
simply states that ‘fruition is the fruit of [karma, i.e. good and bad actions] 
(tatphalam vipākah).® The last item, the latent karmic deposits (asaya), are 
explained as ‘the leftovers of the fruits of karma that have already been ex- 
perienced’ sesa nikan karmaphalan huvus kabhukti, which cause awareness 
of the mind (magave tutur nin citta)? and, whether bad or good, are not 
in the yogin. The Bhàsya defines them as latent impressions (vdsand), and 
concludes that afflictions, karma, fruitions and latent deposits pertain to the 
‘mind’ (manas), but not to the Spirit (purusa). According to the Dharma Pa- 
tafijala (300.9-12), when those negative conditions do not adhere to the yo- 
gin, he acquires the characteristics of the Lord: he becomes omniscient and 
omnipotent; he creates the whole universe and possesses an unsurpassed 
sovereignty.” 


61. The full series was already enumerated in the commentary to sutra 1.8 on the five 
errors; both the sūtra and the commentary were not followed by the Dharma Patafijala 
(cf. p. 486). 

62. On the ripening of the fruits of afflictions, karma and latent deposits, cf. also Yoga- 
sastra 2.13. 

63. I have translated the word tutur as ‘awareness, which I understand as referring to 
the Soul’s awareness of mind (in its tainted state). If the other meaning of the word, i.e. 
'remembering, is chosen, one has to assume that it refers to the karmic traces of pleasure 
and pain that were experienced by the Soul in former lives. 

64. This characterization is echoed in a passage of the Tattvajfidna, which merges Saiva 
and Patañjala yoga views. Having described the process of purification and pacification of 
the mind enacted through absorption (samadhi) and reflection (tarka) in paragraph 47, the 
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The text proceeds with a debate not found in the Yogasastra. An oppo- 
nent puts forward the view that the Soul too (i.e. not the Lord-and-enlight- 
ened yogin) is untainted, omniscient, omnipotent and sovereign. The Lord 
replies that it is not so, adducing as evidence the existence of (the Soul's) 
awareness of something (hananyan mafietana). When the opponent calls 
that fact into question, the Lord replies that the whole universe does not ex- 
ist, ifthe Soul does not exist —a statement implying that the Soul's awareness 
of reality amounts to its very existence.% The opponent then remarks that, 


text then (48.1-10) describes the state obtained by the yogin: “The Holy Soul being in such 
a condition, will return to the supreme state. It will return to be united with the Lord that 
is the principle of Sadasiva, and [it becomes] again omniscient and omnipotent, [endowed 
with] the power of Knowledge, Pervasion, Sovereignty, Action. The principle of Sadasiva 
is free from karma, fruition and latent deposits. Karma, fruition and latent deposits means 
karma— the bad and good actions; fruition— their fruits, having ripened, are experienced in 
the body; latent deposits—their leftovers are experienced. They closely adhere to the Soul, 
creating further karma. That is considered as latent impressions. If the latent impressions of 
past karma are bad, the man inevitably desires to do bad due to that. If the latent impressions 
of past karma are good, the man inevitably desires to do good due to that. If none of them 
exists adhering to the Soul, it is free from karma, fruition and latent deposits’ valuya rin an- 
tavisesa/ ika san hyan atma yan mankana / valuya sayodya lavan bhatara sadasivatattva | 
muvah sarvajfia | sarvakaryakarta | jfianasakti | vibhusakti | prabhusakti/ kriyasakti | luput 
sanken karmavipakàsaya | ikan sadàásivatattva | karmavipakasaya naranya | karma naranin 
gave halahayu / vipaka naranya / ratan phalanya bhinukti rin Sarira | āśaya naranya | sesanya 
bhinukti / ya teka rumakot in atmà mamanun karma muvah | ya ta sinanguh vāsanā nara- 
nya l yan ahala vāsanā nikan karma nani / mogha maharap magaveha hala ikan vuan denya / 
yan ahayu vásaná nikan karma nani | mogha maharəp magaveha hayu ikan vuan denya | tan 
hana pveka kabeh | rumakat in atma | yeka luput sanken karmavipakasaya naranya |. 

65. Although it partly reflects, in a general way, the issue taken up by the Bhdsya to 1.24 
and 1.26 with regard to the difference between the individual souls in the isolated state vs. 
god, who has a superior kind of omniscience. 

66. The verbal form of the base cetana, namely mafietaná (active), cinetanā (passive), is 
difficult to translate (cf. also the next fn.). It probably means something to the effect of “to 
consciously perceive, to be aware of" [something] (OJED). This usage might have derived 
from the Sanskrit cetayati ‘to remember, have consciousness of’; cf., for instance, the def- 
inition of citta by the Paficarthabhasya on Pásupatasütra 5.37 “The mind by itself’ samcit- 
tam (p. 138 lines 6-7): "Here the root cif means consciousness. It is called citta because 
through it one either perceives (cetayati) or collects (cinoti) atra citi samjñane cetayati cinoti 
và aneneti cittam/. According to the Dharma Patañjala, for something to be alive means 
to be 'sensed' by the Soul: e.g. the Soul being aware of the vital breaths is what make hu- 
mans alive (234.5-7), and the Soul being aware of primal matter results in the creation of 
the universe (214.13-18). At the same time, when the Soul is conscious of something it 
looses its original 'immersion in its own state; without contents of perception with which it 
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still, the Soul is omniscient; that objection is countered by the Lord's obser- 
vation that, if the Soul were omniscient, it would not be aware of anything,” 
and it would not cause the pain of its body (300.16- 300.19). 

A question now arises: does the above discussion of sovereignty and 
omniscience reflect the next sütra 1.25: ‘In Him (the Lord) is the unsur- 
passed germ of the omniscient one’ tatra niratisayam sarvajnabijam—thus 
according to the interpretation of the Bhdsya, which argues that there must 
be an omniscient one, and that the special kind of Self defined as Lord is 
an omniscient one. One may suspect that the Old Javanese author either 
misunderstood the point of the sutra, or followed a different line of inter- 
pretation than the Bhasya. In this respect, it must be noted that, as argued 
by BRONKHORST (1985:194-197), in this case too the Bhasya seems to give 
a tendentious interpretation of the sutra, which in its original context (i.e. 
prior to its compilation into the Yogasütra known to us) would have referred 
to the incarnation of the Lord in an omniscient one (sarvajfia), i.e. a seer. 
As a quotation inserted in the Bhasya on sutra 1.25 suggests, the omniscient 
one may be identified with Kapila, the legendary sage who imparted the San- 
khya doctrine to Asuri.% This fact suggests that the Javanese author would 
have known the ‘original’ line of interpretation and, like in other cases, re- 
frained from treating sütra 1.25 because its topic overlapped with another 
portion of the text, namely the long section in which the incarnation of the 
Lord—in His form of universal teacher $rikantha— into the seer (rsi) Patañ- 
jala, the Javanese alter-ego of Lakulisa, the first promulgator of the Pasupata 
doctrine (cf. above, pp. 365-378). This hypothesis is supported by the fact 
that also the topic of sütra 1.26, “He is a teacher of the primal sages also, for 
He is free from time’ sa purvesam api guruh kalendnavacchedat, is passed 
over in silence. 

The following theme is introduced by Kumaras praise of the Lord for 


mistakenly identifies itself. 

67. Thus, mafietanà is to be intended here as a limited, outer-directed kind of awareness 
that is different from the state of sarvajfiatva. 

68.  Yogasutrabhásya 1.25:8-11: ‘[Lord:] “Through the teaching of knowledge and 
dharma I will lift up the selves who transmigrate across the dissolutions at the end of 
the aeons and the great final dissolution’. And thus it has been said: “The first knower, 
the exalted one, the supreme Seer, having assumed a created mind, out of compassion 
declared [the doctrine] to Asuri, who desired to know" " jfianadharmopadesena kalpa- 
pralayamahdapralayesu samsárinah purusan uddharisyamiti. tatha coktam: adividvan nir- 
manacittam adhisthaya karunyad bhagavan parama rsir dsuraye jijñasamanaya provaca iti. 
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teaching him a method easy to perform, which leads to the knowledge (jfia- 
na) of the yogin—for indeed the obtainment of the Lord's body is difficult 
given the mans proneness to distraction. The method proposed by the Lord 
is the continuous murmuring of the syllable oM, which is taught to be the 
name of the Lord in all the scriptures.99 This leads the yogin to the removal 
of all the hindrances (sarvavighna) and the obtainment of the Lord's body. 
This section almost paraphrases the sequences of sütras 1.27-29: "Ihe word 
expressing Him (i.e. i$vara) is the syllable om’ tasya vacakah pranavah;’° “The 
murmuring of it [brings about] the representation of its object (i.e. isvara)’ 
tajjapas tadarthabhavanam; “Thereafter comes the right awareness, and the 
removal of hindrances’ tatah pratyakcetanadhigamo ‘ntarayabhavas ca. The 
Old Javanese texts calls vighna what the sutra calls antaraya, both meaning 
‘hindrances, obstacles." The characteristics of the hindrances are outlined 
by the Lord by means of a sloka—the last one in the work: 


Illness, inattentiveness, idleness, doubt, apathy, erroneous perception, intem- 
perance in knowledge, inability to attain any stage [of absorption] and lack of 
control. 


This paraphrases sütra 1.30: "Sickness, apathy, doubt, inattentiveness, idle- 
ness, worldliness, erroneous perception, failure to attain any stage [of ab- 
sorption], instability in the state [when attained]—these distractions of the 
mind are the obstacles’ vyadhistyanasansayapramadalasyaviratibhrantida- 
rsanalabdhabhümikatvanavasthitatvani cittaviksepa antarayah.’* 

The Lord goes on to say that once the hindrances have been eliminated 
by murmuring (japa), the yogin is able constantly to perform yoga and thus 
to leave the (general and negative) impressions (sanaskdra) behind. 


69. A similar statement is found in the Stuti of the Kakavin Sivaratrikalpa (Canto 33, 
stanza 2b): ‘In the sacred books you have a body in the mantra om’ yan rin veda kitavak in 
pranavamantra. 

70. This idea is a cliché of theistic Brahmanical schools. Among the Saiva scriptures, cf., 
e.g., Pasupatasitra 5.24 and 26: ‘He should meditate upon the sound om [...] this is the 
Seer, the Sage, the Great’ omkaram abhidhyayita [...] rsir vipro mahan esah; Svayambhuva- 
siitrasangraha VP 4.7ab: ‘Siva shines forth under the form of om [...]’ omkaratmataya bhati 
[...] Sivah. 

71. The same series of hindrances is referred to as vighna also in the Sivapurana 
(7.2.38.9ab), whereas a similar passage of the Lingapurana calls them antaráyaka (1.9.3b). 

72. A series of verses that paraphrases this sūtra and, very patently, also the Bhasya, is 
found in Lingapurana 1.9:1-7; a similar passage is Sivapurana 7.2.38:1-8. 
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The (specific and positive) impressions of the yoga are said to cause aware- 
ness (tutur) within the yogin, and the awareness to bring about yoga. The 
yoga in its turn causes impressions in the yogins mind. 

The distinction between unfavourable impressions produced by the mind 
and favourable impressions produced by yoga, besides being implicit in the 
passage, finds a counterpart in Yogasütra 1.50: "Ihe impression produced 
by this [insight] is an obstacle for the other impressions’ tajjah samskaro 
‘nyasamskarapratibandhi. It is enticing to suppose that the term tutur, of 
unclear meaning in the context of the passage, was used as a synonym of pra- 
jña ‘insight. First, because prajña is described in the series of five elements 
culminating in samadhi given in Dharma Patanijala 296.16-18, which corre- 
sponds to Yogasütra 1.20;7° second, because to prajna is devoted sūtra 1.48, 
and it forms the subject of sūtra 1.50, which in the Bhdsya is introduced with 
the following words: "When the yogin has gained concentrated insight, the 
impression gained by the insight are reproduced again and again samad- 
hiprajnapratilambhe yoginah prajfiakrtah samskaro navo navo jayate.7 It is 
evident that both texts, although differing slightly on details, describe the 
same continuous circular process involving the production of pure and ‘im- 
pure impressions. The present passage of the Yogapada of the Dharma Pa- 
tafijala appears to be informed by themes developed in the concluding sec- 
tion of the Samadhipada of the Yogasastra. 

In 304.11-15 the Lord, having stated that the impressions of yoga bring 
about awareness, characterizes them as either large (gam) or restrained (rat- 
rat), never failing to cause pain to the yogin and being of five kinds. Kumara’s 
question (30) about the characteristics and the number of the afflictions (kle- 
Sa) gives reason to assume that the author regarded them as being the same 
as those of the impressions of yoga. This is further suggested by the fact 


76. Where, unlike in the Dharma Patafijala, the series ends not with samadhi but prajria 
(cf. above, p. 495). 

77.  Analternative hypothesis may be advanced. The circular process outlined in the Dha- 
rma Patanjala reminds one of that illustrated in the Sloka quoted at the end of the Bhasya 
ad 1.28 on japa ‘murmuring’ (= Visnupurdna 6.6.2): “Through recitation let one constantly 
practice yoga; through yoga let one effect recitation for a long time. By perfection in yoga 
and recitation, the supreme Soul shines forth’ svadhyayad yogam asita yogat svadhyayam 
amanet | svàdhyáyayogasampattya para atma prakásate. In this case the Old Javanese tu- 
tur in the passage might have denoted ‘memory, recollection, thinking on or upon, calling 
to mind’ (= smrti: cf. above, p. 495), which would correspond to the svadhyaya ‘reciting, 
rehearsing to ones self" in the šloka. 
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that the ‘large’ and ‘restrained’ impressions appear to correspond to respec- 
tively the ‘great’ (udára)? and ‘minute (tanu)? afflictions distinguished in 
Yogasütra 2.4.°° This lack of distinction between the pure impressions of 
yoga and the ‘impure’ impressions that are called afflictions is, however, at 
odds with the testimony of the Yogasdstra. An elucidation of the matter 
is found in Yogasdstra 1.5, which, equating the ‘impure’ impressions to the 
afflictions,** characterizes the conditions (vrtti) of the mind as being either 
stained impressions (klista samskara), i.e. the impressions that are caused 
by the afflictions, and non-stained impressions (aklista samskara), originat- 
ing from (discriminative) knowledge (khyati). The Bhasya specifies that the 
non-stained impressions remain so even though they are immersed in the 
stream of the stained impressions, and vice-versa, thus keeping their own 
identity in spite of being mixed together. Perhaps the variance in Dharma 
Patanjala 304.11-15 might have been caused, rather than by a doctrinal vari- 
ation, by a mistaken interpretation of a Sanskrit passage describing this con- 
cept.? 

The five kinds of afflictions, already mentioned by the text in 300.3-4, 
are listed once again and explained one by one. This section of the Dha- 
rma Patanjala follows the beginning of the Sadhanapada of the Yogasastra: 
sütra 2.3, listing the five afflictions; 2.4, dividing them into four categories 
and defining ignorance as the basis of all the other hindrances;?? sūtra 2.5-9, 
defining each of the afflictions. 

The definition of the first item, ignorance (avidya), closely reflects that 
of sutra 2.5 and shares some elements with the Bhasya too. It is presented 
in the form of the statement of a (presumably materialist) opponent hav- 
ing false knowledge (mithyajfiana), expressing the ‘topsy-turvy’ view that 
the Soul does not last; that saying that its nature is vanished (i.e. confused 


78. Also: ‘lofty, active, energetic, clear. 

79. Also: “fine, thin, slender’. 

80. The sutra details two more categories of afflictions, viz. the dormant (prasupta) and 
intercepted (vicchinna), thus presenting a total of four distinctions. 

81. For indeed the conditions are said to be generated by the impressions, and vice-versa, 
as a wheel ceaselessly rolling (vrttisamskaracakram anisam avartate). 

82. No evident signs of corruption are found in the passage in question, apart from one 
oddity: Kumara asks the Lord both the characteristics and number of the afflictions, in spite 
of the Lord’s having just pointed out that the impressions are five. One may thus not exclude 
that a portion of text was mistakenly left out. 

83. On the latter point, cf. Dharma Pátafijala 306.9-10 and below, p. 559. 
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with mind) is to no avail; and that yogins are impure, whereas the five ele- 
ments and beautiful women are pure (pavitra).** This criticism reflects the 
points made by the Bhasya, citing examples illustrating that the body, made 
of impure substances, is impure (asuci); that a woman, however beautiful, 
is impure; that the recognition of Self in not Self (such as in the mind, etc.) 
amounts to ignorance. The next item, egoicity (asmita), is glossed as “The 
mind does not know about the difference between the mind and the Soul, 
for its experience of the two is not clearly distinguished’ (306.4-5). Compare 
sutra 2.6: 'Egoicity is like [supposing] an identity between the power of the 
perceiver and the power of perception’ drgdarsanasaktyor ekatmatevasmi- 
ta, and the Bhasya ad loc., glossing ‘the power of the perceiver’ as the Spirit 
(purusa) and the power of perception as intellect (buddhi).55 The items at- 
tachment (raga) and aversion (dvesa) are simply glossed as desire (hyun) and 
hate (melik), respectively.?6 More interesting is the explanation of obsession 
(abhinivesa): 


Attachment and aversion arise at the same time. This is obsession. The mas- 
ter is occupied by a constant obsession. The evidence of this is as follows: 
he will hate the actions bringing about suffering and tribulation. He desires 
release, longing for the pleasure that does not turn into suffering. Thus is 
the state of obsession of the master. 


Compare sütra 2.9: “Persisting spontaneously, obsession springs up in this 
manner even in the wise’ svarasavahi viduso ‘pi tatharüdho ’bhinivesah. The 
Dharma Patanjala and the Yogasitra agree in that they attribute obsession 
to a yogin, indicated (here and elsewhere) respectively by the term pandita 
and vidvat. The Dharma Patafijala is however at variance with all the known 
Sanskrit commentaries, including the Bhasya, in that it does not interpret it 
as fear of death and wish to live—'will-to-live being the commonest trans- 
lation of the term abhinivesa used by scholars. However, the interpreta- 
tion of the Bhasya, which has apparently influenced all the following com- 


84. I quote the Old Javanese and Sanskrit passages, and discuss them, below, p. 613. 

85. The following passage attributed to Paficasikha is quoted in the Bhdsya to illustrate 
the matter: 'He who should fail to see that the Spirit, without form, propensity and knowl- 
edge, etc., is other than the intellect, would consider, out of delusion, the intellect to be the 
same as Spirit’ buddhitah param purusam akarasilavidyadibhir vibhaktam apasyan kuryat 
tatratmabuddhim mohena. 

86. Compare sūtra 2.7 ‘Attachment is that which is consequent upon pleasure’ sukhanu- 
Sayi ragah and 2.8 ‘Aversion is that which is consequent upon pain duhkhanusayi dvesah. 
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mentaries, seems tendentious and against a natural i.e. more general under- 
standing of the term abhinivesa in the sütra." The term is used in a wider 
sense in philosophical systems other than Yoga, e.g. “application, intentness, 
study, affection, devotion, determination (to effect a purpose or attain an 
object), tenacity, adherence to. The present instance strongly suggests that 
the author of the Dharma Patafijala was following a different (and hitherto 
unattested) tradition of interpretation, not based on the Bhasya, that under- 
stood the term as a kind of attachment by the yogin to his salvific agenda, 
comprising the wish for yoga and its aim (liberation) and the aversion to- 
wards suffering (rather than death). The sütra in fact does not exactly de- 
fine the term abhinivesa but simply explains it is present in the wise 'thus, 
in this manner, similarly' (tatha). The exact import of tatha has, as far as I 
know, never been problematized; in the light of the Old Javanese gloss, which 
stresses the concomitant presence of attachment and aversion in the master, 
it may be supposed that the tathd originally referred to the two afflictions of 
attachment and aversion defined in the previous two sütras, meaning some- 
thing to the effect that 'obsession exists spontaneously in this form (i.e. as 
attachment and aversion) even in the wise. 

The text proceeds with a question by Kumara (31) about what is the 
cure for the afflictions. The Lord replies that the large and coarse ones can 
be eliminated through observances (brata) and the yoga of breath-control 
(pranayamayoga), and the subtle ones through cognitive absorption (306.13- 
17). This indication finds no counterpart in the Yogasastra, where sutra 
2.10 simply states that “those [afflictions] that are subtle are to be destroyed 
through decreation te pratiprasavaheyah süksmah. To explain this, the Bha- 
sya employs the metaphor of the burnt seed (dagdhabija), which is no more 
capable of bearing fruit. Earlier, satra 2.1 defines kriyayoga as penance (ta- 
pas), recitation (svadhyaya) and fixation upon the Lord (isvarapranidhana), 
which “aims at generating absorption and attenuating the afflictions’ sama- 
dhibhavanarthah klesatanikaranarthas ca (2.2). 

The Lord goes on to expound the following sequence of generation: non- 
cognitive absorption originates from cognitive absorption, which originates 
from withdrawal etc., which originates from observances, which originate 


87. Relevant remarks on this point may be found in Pines and GELBLUM (1977:535-536, 
fn. 47), who propose to translate it as ‘congenital instinctive attachments. As the authors 
point out, the term was rendered as ‘attachment(s)’ by al-Birüni and already translated by 
FILLIOZAT (1974:147) as ‘obsessions; which latter interpretation I have adopted. 
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from dispassion, which originates from being full with the suffering. The 
items withdrawal etc. and observances appear to stand, respectively, for the 
last five and the first two ancillaries of Patafijala yoga. Although the men- 
tion of dispassion (vairagya) as part of the process of elimination of the hin- 
drances through yoga is found nowhere in the Yogasastra, a similar concept 
is detectable in sütra 1.12: "Ihe restriction of those [functions] is by means 
of practice and dispassion’ abhydsavairdagyabhyam tannirodhah. As we have 
seen above, the functions are largely caused by, and at the same time gener- 
ate, the afflictions. Another echo of the idea that “being full with the suffering 
(of life)’ leads to dispassion is detectable in sutra 1.15: “Dispassion is the con- 
sciousness?? of the mastery [attained] by one who has rid himself of thirst 
for either seen or revealed objects’ drstanusravikavisayavitrsnasya vasikara- 
samjna vairagyam. 

The Dharma Patafijala illustrates the painfulness of reincarnation and 
embodiment as follows: 


The so-called suffering, that does not have an end, for the nature of having 
a body is only the fact that there is suffering. That which has a body, it will 
come back endlessly in heaven, hell or as a human being, incessantly revolv- 
ing. The leader among yogins does know that the nature of having a body is 
thus. 


Themes relating to this synthetic passage clearly recur in the long section of 
the Bhdsya on sūtra 2.12-13, identifying in the afflictions the root of karma 
resulting in life and death. It is arguable that the extreme synthetic treatment 
of karma and transmigration in the above passage, in contrast to the detailed 
excursus made by the Bhdsya, is due to the fact that the mechanism of karma 
was already detailed earlier, in 234.13-240.12 and 272.17-274.18. The ax- 
iom that all experience as incarnated beings amounts to suffering, which the 
yogin must escape, is stressed in sutra 2.15—which finds a clear echo in the 
above passage of the Dharma Patafijala. 

The Lord goes on to state that, in order to escape from the cycle of ex- 
istence and thus obtain release and the body of the Lord, the yogin should 
practice absorption and its means of realization (sadhananya, arguably the 
eight ancillaries), not be inattentive (pramada) but pay close attention to 


88. I follow ANGot’s (2008:221, fn. 490) hesitant translation of samjfid as ‘consciousness’ 
rather than ‘name. 
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suffering. The difference in this respect between a yogin and a common hu- 
man being is illustrated through the example of a spiders web touching the 


eye: 


The stupid man is tolerant with suffering. For example: like a man who is 
touched by the web of a spider (savan ni garagatī);® it is not painful if the 
body of the man [is touched], but if the eyes of the man are touched by it, it is 
painful. The yogin suffers from pain in the eyes, for the eyes of the man that 
have been touched by the web of a spider are not comfortable. To be afraid 
of suffering is the nature of the yogin. That is the reason why he performs 
absorption, along with its means of realization. 


The same example is reported in the Bhdsya ad sūtra 2.15: 


Thus this stream of pain from time without beginning, spreading wider and 
wider, agitates even the yogin because its essence is counteractive. Why is 
this? It is because a wise man is like an eyeball. Just as a cobweb (urna) fallen 
upon the eyeball by its touch gives pain, but not so when it falls upon other 
parts of the body, so these pains [from impressions] hinder the yogin only, 
who is like an eyeball, but not any other perceiver.?° 


In both texts the example aims at showing that common human beings are 
not as sensible to pain as the yogin. The word urna, attested in the Bhasya 
as well as in most commentaries and sub-commentaries, is usually trans- 
lated according to its common meaning of ‘wool or ‘thread of wool?’ But 
the meaning of ‘cobweb is attested in MW (Bhagavatapurana),?? which sug- 
gests that the rendering of the Dharma Patafijala might be the most faithful 
to the original; or at least most widespread, interpretation of the word, for it 


89. The word savat is attested in OJED (1717) only in its verbal form manavan, panavan 
‘to catch in a net (web)?’; on the other hand, the Modern Javanese savan means ‘cobweb. The 
Old Javanese garagati is glossed in OJED (494) as ‘spider? (cf. KBNW s.v.); or: caterpillar?'; 
the form savan garagati occurs in Sumanasantaka 1.16. 

oo,  Yogasütrabhásya 2.15: evam idam anàdiduhkhasroto viprasrtam yoginam eva prati- 
külatmakatvad udvejayati | kasmat? aksipatrakalpo hi vidvan iti! yathorndatantur aksipatre 
nyastah sparsena duhkhayati na cányesu gatravayavesu evam etani duhkhany aksipatrakal- 
pam yoginam eva klisnanti netaram pratipattaram. 

91. Cf. Woops (1914:134), LEGGETT (1990:215-216), ANGOT (2008:353). The word also 
denotes the ‘circle of hairs between the eyebrows. 

92. The PSW gives the meaning of ‘spider, that which has wool at the navel, at the belly’ 
(‘Spinne (am Nabel, am Bauch Wolle habend)’) under nrmanabha. 
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is hardly possible that the author opted for a relatively uncommon interpre- 
tation of urna if it were not already explicitly attested in his Sanskrit source, 
perhaps as a synonym.?? 

The statement in the Dharma Patañjala that the nature of the yogin is 
to be afraid of suffering seems to adumbrate the point made in sütra 2.16: 
“The future suffering should be avoided’ heyam duhkham andgatam, which 
the Bhasya explains as follows: “It is future pain which afflicts the yogin, 
who is sensitive like the eyeball, not another perceiver. Only that [pain] has 
the property of being avoidable’ anagatam duhkham tad evaksipatrakalpam 
yoginam klisnati netaram pratipattaram tad eva heyatam apadyate. 

In 308.7-11 the Lord goes on to say that the yogin performs observances 
(brata), which are capable of destroying maculation. To illustrate this He 
resorts to the following simile: if a man wants to produce a fire in wood 
by rubbing it, the wood must be dry; the observances are what makes the 
mind, the body and the senses dry, in order that they can be ‘rubbed’ by the 
ancillaries beginning with breath-control. This metaphor, not attested in the 
Yogasastra, might be an allusion to prayogasandhi (cf. below, pp. 546-550); 
but examples involving fire used to illustrate yogic practices are common in 
Sanskrit literature.?^ 

As we have seen above, a remarkable feature that dis- 

The Eight tinguishes the Saiva from the Patañjala yoga is the 

Ancillaries treatment of the ancillaries (angas) of yoga, and that 
what distinguished the Dharma Patafijala from all other 

known Old Javanese sources is its adherence to the latter system, number- 
ing eight ancillaries, instead of the former, which numbers six. There exists 
a significant amount of literature on the sadarigayoga, some of which has 
taken into account not only Sanskrit but also Old Javanese sources.” Of 


93. It is in fact not possible to arrive at the exact meaning of the word by studying the 
Sanskrit commentaries. A similar version of the example is paralleled in Buddhist sources, 
from which a different interpretation of the word emerges: cf. ANGOT (2008:353 fn. 1040), 
who, noting that ‘tout ce sutra est pénétré des valeurs du yoga le plus ancien et donc du 
bouddhisme, quotes two passages from respectively Vasubandhu's Abhidharmakosabhasya 
and Candrakirti’s Prasannapadá, referring to the example of an ürnápaksma ‘eyelash (cil), 
which may be more correctly rendered as a lash of the urna, which is harmless if placed on 
the palm of a hand while painful if placed on the eye. 

94. Cf, eg. Bhagavadgità 4.27: “Others offer up all works of sense, all works of vi- 
tal breath, in the fire of yoga of self-restraint, kindled by wisdom’ sarvanindriyakarmani 
pranakarmani cápare | dtmasamyamayogagnau juhvati jfianadipite //. 

95. I refer the reader to the contributions by ENSINK (1974, 1978), GRONBOLD (1983), 
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particular interest are the tables comparing the treatment of the ancillaries 
in various sources that may be found in ENSINK (1974:211) and VASUDEVA 
(2004:379-380); the table below is intended to offer an updated presentation 
of the angas as illustrated in Old Javanese texts. 


Table 18: The yogangas in Old Javanese texts 


VraSa 21 AgPar SHK (Saiva)  JSisi(-TK) TJ 44.1-2 DhPàt 
p. 375.20 p.76-77 Vrh 55, Gan 5, 308.15-17 
Sut 40.2-5 
yama 
niyama 
asana asana 
pranayama pranayama pratyahara pranayama pratyahara 
dharana dhyana pratyahara dhyana pratyahara pranayama 
pratyahara dharana dhyana pranayama dharana dharana 
dhyana tarka dharana dharana dhyana dhyana 
pratyahara tarka tarka tarka 
samadhi samadhi samadhi samadhi samadhi 


Besides the omission of dsanas, yamas and niyamas, the most salient features 
of sadangayoga versus astangayoga are the fundamentally theistic nature of 
the former and its inclusion of reflection (tarka or üha) among the ancillar- 
ies.°° Another interesting fact is the position of dhyana in the two traditions: 
it usually appears as second member in early Saiva sources,” whereas in Pā- 
tafijala yoga sources—or Saiva sources influenced by that system—it appears 
as the penultimate one. Indeed the Dharma Patañjala is not the only Saiva 
source giving a syncretic list, for similar instances of Patafijala influence, es- 


VASUDEVA (2004:367-436), and the notes by SuDARSHANA Devi (1957:316-320) and 
GOODALL (2004:351-353); cf. also BRUNNER (1994). 

96. Indeed GRONBOLD (1983) distinguished a ‘tarka-based’ (sadanga) yoga from an 
‘asana-based’ (astanga) yoga. I believe that VASUDEVAS (2004:373) claim that in the sad- 
anga system tarka was regarded as the most important of the ancillaries is only true with 
respect to the Malinivijayottaratantra and other non-dualist Kasmirian scriptures of the 
Trika (including the works of the post-1oth century exegetes); as BRUNNER (1994:440-441) 
has pointed out, in (early) Saiddhantika literature (and, I add, in Old Javanese texts too) that 
anga plays a relatively unimportant role. On the other hand, it is true that samadhi plays a 
considerably less important role in the sadanga system than in the yoga of Patañjali. 

97. Cf. Rauravasütrasangraha 7.5, Kiranatantra 58.2c-3b, Matangaparamesvardgama 
YP 1.6, Brhatkdlottara YP 1c-2b, Srikanthiyasamhità 39-40, Parakhyatantra 14.10, Vrhas- 
patitattva 53, Ganapatitattva 3 (sources cited in VASUDEVA 2004:376, fn. 19); cf. also GRÓN- 
BOLD (1983:184-186). 

98. Among the Saiva sources, besides the Dharma Patañjala, cf. Netratantra ch. 8, 
Goraksasataka (1) 4. 
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pecially with respect to the number and order of the angas—are documented 
in Sanskrit sources too.?? 

In Dharma Patafijala 308.14, Kumara asks about the characteristics of 
the means of realization (sadhana) of yoga and of the observances (brata). 
As it is formulated, the question betrays Saiva-Sadangayoga undertones, for 
it implies that the observances, i.e. yamas and niyamas (and possibly also 
asana), are not regarded to be ancillaries or means but just preparatory stages 
to the performance of yoga proper. Nonetheless, the Lord explains the means 
as the eight ancillaries of yoga, namely: general commandments (yama), 
particular commandments (niyama), postures (asana), withdrawal (praty- 
ahara), breath-control (pranayama), fixation (dhdrana), visualization (dhy- 
ana), absorption (samadhi). 

The difference with the list of ancillaries listed in the Yogasütra (2.29) lies 
in the position of withdrawal before breath-control. The Lord then intro- 
duces the five general and five particular commandments, whose items cor- 
respond, respectively, to those outlined in sutra 2.30: non-violence (ahinsa), 
truth (satya), non-theft (astainya DhPat,'^? asteya YS), continence (brah- 
macari DhPat, brahmacarya YS), renunciation (aparigraha), and in 2.32: pu- 
rity (Sauca), contentedness (santosa), penance (tapas), recitation (svadhya- 
ya), fixing ones mind upon the Lord (isvarapranidhana). 

The definition of each items is in line with that found in the Bhasya, save 


99. Itis especially in the case of late (and often, South Indian) Saiddhantika sources that 
the adherence to astangayoga is remarkably faithful: cf. Suprabheda YP 3.53-56; Isanasiva- 
gurudevapaddhati 2; Ajitagama 2.29; Makutdgama 11.1-21 and the Kasmirian Netratantra 
8.9, 21 (cf. BRUNNER 1994:439-440); to this list could be added the Devakottai edition of the 
Kiranatantra (58.2c-3), which substitutes dsanas in place of tarka, according to VASUDEVA 
(2004:377), as an attempt (by a modern editor) to approximate the yoga of the Kirana to 
the classical system of Patañjali; for the Nepalese manuscripts retain tarka (but cf. GOODALL 
2004:351-352 fn. 735, who has shown that all the South Indian manuscripts indeed read 
asana). Other sources teaching a variety of astangayoga are the Mrgendratantra YP and the 
Sarvajfianottara; the latter represents an intermediary position with six angas without tarka 
(cf. VASUDEVA 2004:370, fn. 5). An interesting example documenting the appeal that Patañ- 
jala yoga exerted on 2oth-century Balinese intellectuals is provided by the Adji Sangkya, a 
Balinese Tutur composed in 1947 by Ida Ketoet Djlantik, a text which, while faithfully draw- 
ing upon the Vrhaspatitattva and closely following the order of the topics expounded there, 
teaches astangayoga instead of the sadangayoga ofthe Vrhaspatitattva, using as a source the 
Kitab Joga Soetra Patandjali, a Malay translation, through the intermediary of a Javanese and 
a Dutch translation, of Woops’ translation of the Yogasütra (cf. ENSINK 1974:198). 

100. The form astainya instead of asteya is attested also in the Sloka listing the yamas in 
the Vrhaspatitattva; cf. below, p. 514. 
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for a few details. For instance, non-violence is interpreted in the Dharma 
Patañjala not only as not killing but also as killing the fear of having a body 
and dying (patyanta takut ni mavak pati), an explanation that is not attested 
in any Sanskrit commentary. Further, the abstention from killing under all 
circumstances, even for the purpose of ritual or food, or during the period 
of change of the moon, gives the yogin the status of one who has carried out 
the Great Observance (mahabrata/mahavrata). This element finds a coun- 
terpart in sütra 2.31, ‘When they (the general commandments) are unqual- 
ified by status or place or time or occasion and when valid at all stages these 
amount to the Great Observance’ jatidesakalasamayanavacchinnah sarvab- 
hauma mahdavratam, with the important exception that in the Old Javanese 
text it is applied not to the commandments but only to the first of them, 
non-violence. This is apparently due to the treatment of the Bhdsya, which 
explains the Great Observance mentioned in the sütra by taking up only the 
example of non-violence as being not restricted to holy places, days of change 
of the moon or that are auspicious, or for the sake of Gods or Brahmans, or 
in battle. 

Of interest is also the explanation, coloured by theistic overtones, of the 
particular commandment isvarapranidhana as the visualization of the invis- 
ible essence of the Lord in the whole universe and in the yogin's body, in or- 
der to make absorption perfect (umanananan kasuksman bhatara ri rat kab- 
eh, nuniveh ry avaknira asthityana bhatara, yatanyan siddhi samadhi, 312.1- 
3)'?' —contrast the Bhasya on sutra 2.32: ‘Fixing ones mind upon the Lord 
is the offering up of all actions to that Supreme Teacher’ isvarapranidhanam 
tasmin paramagurau sarvakarmarpanam. 

Kumara then asks why a yogin who has already mastered the five general 
commandments should observe also the particular commandments (312.5- 
6). The Lord replies that the two series of commandments are standing in 
one place (mekastha), for the particular commandments are indispensable 
for the general commandments to bring about their fruits. This verbal ex- 
change seems to reflect, if only indirectly, a point of doctrine that was an im- 
portant issue in Old Javanese Tattvas, but which is not problematized in the 


101. Compare the explanation of the fruit of isvarapranidhana in Yogasütra 2.45: ‘Per- 
fection of absorption results from fixing ones mind upon the Lord’ samadhisiddhir isvara- 
pranidhanat, and contrast Dharma Pátafijala 314.1—1: “The fruit of fixing ones mind upon 
the Lord is as follows: he is a perfect yogin nihan phala nin isvarapranidhana, siddhi yogi 
sira. 
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Yogasastra. The point lies in the consideration of the series of general com- 
mandments (yama) and particular commandments (niyama) as a single se- 
ries of ten observances, that have to be understood as being practiced by the 
yogin at all times. This view, as shown by NIHOM (19953), is testified to by 
the treatment of the yamas and niyamas in the Vrhaspatitattva (Sloka 60-61 
and commentary thereon) as a single set of ten rules of conduct, preparatory 
to the yoga of the six ancillaries, called dasasila—a technical term unknown 
in the Sanskrit literature.” NIHoM (1995a:204-205), having found the list 
in the Vrhaspatitattva'?? to be identical to the one attested in Sankhyavrtti 
(43.14-44.1, p. 36, lines 4-17), Pañcarthabhasya on sütra 1.9 (15.23-16.8) 
and Ratnatikà (14.9-22), referred to HARA s (2002:57—-58 [1986:148]) obser- 
vation that the subsumption of the niyamas under the yamas as constituting 
a single set of ten items is a feature that distinguishes the Pašupata from the 
Sankhya view.'^^ Echoes of this view are found also in Siddhantatantras, 


102. Cf. NIHOM (19952:213). The same point is made in the Sanskrit-Old Javanese Yama 
Niyama Brata (f. 49r): "The total number of the observances of the general commandments 
and particular commandments is ten; those are called the ten rules of conduct’ ika tan 
yama niyama brata pindanya [em.; pidhanya ms.] sapuluh kvehnya, ya ika lem ya ka ms.) 
dasasila. Note that the list given in this particular passage of the text differs from the one 
of the Vrhaspatitattva; the identical $loka is found, however, elsewhere in the text (cf. the 
following footnote). Cf. also Tantu Pangalaran 1, mentioning the dasasila and paficasiksa. 
103. Which Ihave found to havea parallel in Yama Niyama Brata ff. 2v-3r and Vratisasana 
3-4. The $lokas (as edited in the Vrhaspatitattva) run: ahimsā brahmacaryafi ca satyam 
avyavaharikam | astainyam iti paficaite yama rudrena bhasitah // akrodho gurususrüsa Sau- 
cam aharalaghavam | apramádas ca paficaite niyamah parikirtitah //. This list is different 
from the one given in Yogasütra. The yamas are listed in a different sequence and apari- 
graha is substituted with avyavaharika; the list of niyamas displays more variance. Note 
that the list displaying aparigraha is likely to be the earliest, for it is attested in the Jaina 
Acarangasiitra, dating back to as early as the third to fourth century Bc. 

104. As Kaundinya explains, the reason is that the ten items should be understood as gen- 
eral commandments as the latter are to be applied with no restriction of time until the prac- 
titioners death, whereas the five particular commandments are withdrawn in time. Ac- 
cording to HARA (2002:58), the specifically Pa$upata new list of five particular command- 
ments is constituted by ‘besmearing ones body with ashes (bhasmasnana), lying in ashes 
(bhasmasayana), wearing the nirmalya (the remains of flowers offered to the deity) and the 
like —where ‘the like’ presumably refer to the supplementary bathing (anusnánam, sūtra 
1.4) and wearing the sectarian marks (lingadhari, satra 1.6). A list of five that might have 
been understood as a counterpart of the five Pasupatas niyamas is the one referred to as 
paficasiksà, mentioned alongside the dasasila, in the Sanskrit-Old Javanese Yama Niyama 
Brata f. 49v, glossing a Sloka warning about the dire consequences for ascetics who do not 
respect the Pasupata rules of conduct (pasupate na Sile); cf. also Tantu Pangalaran 59.11 and 
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which often mention the items constituting the yamas and niyamas as a se- 
ries of ten subsumed under the buddhibhava Righteousness (dharma).'° 

Although the ten items listed in the Vrhaspatitattva and in other Old Ja- 
vanese sources are different from those in the Dharma Patanjala, the former 
going back to the Sankhya (and Saiva) tradition while the latter goes back to 
the Yogasütra,'^ the emphasis on their being a single set of ten is likely to 
reflect a common Saiva doctrinal standpoint. 

The Dharma Patafijala resumes the thread of exposition of the Yoga- 
sastra, skipping sutra 2.33-34,'?7 by detailing the fruits of the five general 
and five particular commandments. These are treated in Yogasastra 2.35-45, 
where each sutra defines the fruit of one among the ten items. The definitions 
given in the Dharma Patanjala are largely similar, although not identical, to 
those of the Sanskrit text. The treatment of the suitable places for practicing 
yoga, following thereupon, may be regarded as a reemergence of the Saiva 
heritage of the Old Javanese source. Whereas the Yogasütra immediately 
passes to the description of the postures (2.46), the Dharma Patafijala first 
illustrates the places of yoga and prescribes the activities of purification and 
worship of the Lord to be undertaken: 


Desiring to start constantly practicing yoga and its means of realization, he 
(the yogin) should look for a good place. His place should be somewhere 
far from confusion. It should not be a place for evil people, pure and neat. 
In order that his mind will become perfect, his abode should be any of these 
places: either a cave, or a mountain, or a forest, or close to a river-bank, or 


60.16. 

ios. Cf, eg. the tenfold dharma (dasavidho dharmo) described in Svacchandatan- 
tra 10.1090cd-1091 (ahimsd satyam asteyam brahmacaryam akalkata// akrodho gu- 
rususrüsà saucam santosa drjavam/ evam dasavidho dharmo yenokto dharmakrn narah) 
and 11.144cd-145ab (akrodho gurususrisd $aucam santosa àárjavam || ahimsá satyam 
asteyam brahmacaryam akalkatà | evam dasavidho dharmah kathitas tu varanane). The de- 
scription ofa tenfold dharma is found in a passage of the Yama Niyama Brata (f. 41v), corre- 
sponding to Vratisásana śloka 22, reporting another list of yamas and niyamas collectively 
defined as dasadharma (ika ta kabeh dasadharma na). The Sloka, which has a parallel in 
the Agnipurdna (161.17), runs: dhrtih ksama damo Steyam saucam indriyanigrahah / hrir 
vidya satyam akrodho dasakam dharmalaksanam ll. 

106. Yet, it appears that Sankhya sources were not impermeable to the Patañjala definition 
of the rules of conduct. As noted by HARA (2002:68), the series described in the Yogasütra 
is also found in Matharavrtti and Gaudapadabhasya on Sankhyakarika 23. 

107. Those describe the opposite conditions that should be dispelled through the com- 
mandments. 
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on an island, whatever is his desire. When he has already settled down, he 
should take a bath, first purifying himself and then rinsing his mouth. His 
mantra is: AGHORA, or: TATPURUSA. Having finished [to mutter] thus, he 
enters the place to perform yoga, either a penance-grove, a cave or a house. 
He should wash the feet and take position to the west or to the south of 
the Lord. At first he shall worship. The words of the yogin will be: BHAvA 
SIDDHA. 


Several details in the above description find a counterpart in related accounts 
of Siddhantatantras, usually in the context of introducing the description of 
the yogins postures. The sources mention the same spots that are mentioned 
in the Dharma Patañjala!°Š and also specify that they should be removed 
from people, clean and free from insects.'?? Besides in the Dharma Patafija- 
la, I have found such prescriptions in the San Hya Kamahayanikan,"? and 
also in the Bhuvanakosa.*"* 


108. Save for an island (nisa), arguably a local innovation; cf. Bhuvanakosa 10.9 (fn. 111). 
109. Cf. Malinivijayottaratantra 12.6 (quiet cave or earthen hut), Kiranatantra 58.4 (a 
mountain peak, a deserted temple, a house), Matangaparamesvaragama YP 3.1c-2b (a se- 
cluded and clean spot), Parakhyatantra 14.2-3 (a lonely place with one liñga, a grove, a 
mountain cave, an earthen hut, clean and free from insects), Svayambhuvasütrasangraha 
YP 20.1 (a silent spot frequented by yogins, not under any magic spell), Sarvajfianottara 
YP 6-7 (an empty building, a monastery, a temple, the bank of a river, a hut, a forest, a 
deserted spot), Mrgendratantra YP 1.17 (a house, a forest) —these passages are listed in Va- 
SUDEVA 2004:248-251; cf. also Niśvāsanaya 4.32, 4.101-103 and Nisvásaguhya 10.4-5 (on 
the japasthánas). Similar lists are also found in the early Upanisads (cf. Svetasvatara 2.10) 
and in the Epics (cf. Mahabharata, 12.269.12cd-14ab). 

110. Cf. San Hyan Kamahayanikan p. 31 lines 4-10: ‘It is good if the one who performs 
oblations with fire places himself on a mountain, a cave, the seaside, a hut, a (Buddhist) 
monastery, a newly-settled village, a penance-grove, or you [should place yourself in] a 
cemetery (? ksetra haranan), or a forest, and suchlike’ yan molaha rin vukir, gihd, sagaratira, 
kunan kuti, vihara, grama naruka patapan, kunan kita rin ksetra haranan, alas salviranya 
(compare the slightly different version of ms. C: tamolah ta kitàmanun patapan in vukir, 
giha, sagaratirah, oma ungyan kuti, vihara, dharma, alas salviranya). 

iii. Bhuvanakosa 10.8-9: “Here, in a field, a forest, the bank of a river, a cave or a moun- 
tain, the roots of a tree, a slab of rock, in those places the knower of yoga gives up life, o Goddess. 
Your question, o Goddess, is what are the places where one who knows the yogasandhi dies. 
Here they are: in a rice-field, in a forest, the bank ofa river, in a cave, on a mountain, at the 
root of a tree, or on a slab of rock. There he will abandon his life. Or in a penance-grove, 
a forest, a house, a deserted mountain, a cave, a flat surface, an island, the knower of yoga 
gives up life. Other places where he should die are the following: in a penance-grove, in 
a forest, in a house, on a deserted mountain, on an island, or in an open field—there he 
abandons his life. Having died there, he goes back to the Lord Siva’ «asmin ksetre vane 


YoGA 517 


The prescription of the activity of bathing (madyus), purification (ma- 
Soca) and mouth-cleansing (macamana) of the Dharma Patañjala is also an 
eminent feature in Sanskrit sources."^ The worship of the Lord is a cliché 
too, but the modalities vary consistently from source to source 17 

The muttering of the Brahmamantras AGHORA or TATPURUSA has an in- 
teresting parallel in the Pasupatasütra and Kaundinya’s commentary thereon. 
In Paficarthabhásya on sutra 1.17: ‘One should mutter the [mantra called] 
Raudri Gayatri or the Bahurüpr raudrim gayatrim bahurüpim và japet (p. 
39), Kaundinya explains that the Raudri Gayatri amounts to the mantra be- 
ginning with TATPURUSA, and the Bahurüpi to the mantra beginning with 
AGHORA; the muttering of these words precedes the advance of yoga— cf. Pa- 
Supatasutra 1.20: “From these things begins his yoga’ tato sya yogah pravar- 
tate. The same point is reiterated in the commentary to Pasupatasütra 5.21- 
22.!'^ It seems that this prescription was specifically Pasupata as no traces of 
it have survived in the later scriptures of the Saiva Mantramàrga."^ I have 


devi nadisthale guhagirau | vrksamüle śilātale pranan tyajanti yogavit > ndi ta kapatyanira 
san vruh rin yogasandhi / patakvanta bhatàri | nyan rin savah | rin alas / tira nikan vve/ rin 
guha | rin gunun | ri vit nikan vrksa nkana/ mvan rin silatala | nkana ta tingalakna hurip- 
nira | « tapovane vane [em.; vana Mss.] garhe śūnye girau tathaiva ca/ guhe sthale [em. ; 
stala Mss.] ca nuse pi pranan tyajanti yogavit // > nihan vaneh kapatyanira | rin patapan | rin 
vana | rin umah | rin guha | rin giri | rin nusa | rin tagal kunan | nkana ta siran tumingalakan 
huripnira | mati pva sira ñkana | mulih ta sira bhatara siva //. The passage is apparently to be 
understood in a context of yogic suicide (here called yogasandhi, cf. pp. 544-550). A (still 
preliminary) discussion of yogic suicide or utkranti in the light of Sanskrit sources may be 
found in WHITE (2009:83-121) and VASUDEVA (2004:437-445). 

112. Cf. eg. Nisvasanaya 4.31ab, Sarvajfianottara YP 9, Mrgendratantra YP 15-16. Only 
in the last source we find a (non-explicit) reference to dcamana, which may be understood 
as either a ritual sipping of water or its sprinkling on the seven bodily orifices (cf. Somasam- 
bhupaddhati 1.47-50, BRUNNER 1963:42-44). 

113. Cf, e.g., Sarvajfiánottara VP 9b, Mrgendratantra YP 18, Nisvdsanaya 4.31b and 
4.10428, Malinivijayottaratantra 12.21. All these sources, unlike the Dharma Patafijala, also 
prescribe the worship of the lineage of Gurus or Siddhas of the past. 

114. Cf. Pasupatasiitra 5.21-22 (pp. 123-124): [The adept] should repeat the favourite 
prayer (i.e. the mantra AGHORA, according to Kaundinya) [and the] Gayatri verse with his 
soul restrained’ rcam istam adhiyita gayatrim átmayantritah; ‘Or either the Raudri [Gayatri] 
or the [mantra] Bahurūp? raudrim và bahurüpim và. Kaundinya’s interpretation of the 
words Raudri and Bahurüpi is identical to the one advanced by him when commenting on 
sütra 1.17. 

115. The closest passage I have found is Guhyasiitra 3.7cd-8ab (cf. the following footnote), 
which describes a ritual of purification involving the muttering of the Brahmamantras vAK- 
TRA (i.e. TATPURUSA), AGHORA and VAMA (i.e. VAMADEVA). The muttering of these mantras, 
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found no Sanskrit parallel prescribing the muttering of the auspicious words 
BHAVA SIDDHA. 


The prescription that the yogin should take position at the west or at the 
south of the Lord (mungva kulon bhatara athava kidul bhatara) must be un- 
derstood in the context of yogic worship or initiation attested in early Saiva 
literature, referring to the Lord as the Southern Image (daksindmirti)."*° 


Having taken position in the spot of his choice, the yogin should then 


however, is commonly prescribed in all the Saiva Tantras. 

116. “The Lord’ (mahddeva) often denotes an actual image, either a linga or a statue, 
at whose right side the yogin should stand while he faces north; cf. the abundant ref- 
erences in Pancarthabhasya on Pasupatasiutra 1.9 (Of the Great God in his Southern 
image mahddevasya daksinamurteh): “Here the word southern refers to a particular di- 
rection [...]. By image here is meant whatever a man sees to the southern side of 
God when he stands nearby facing north. The term includes the image of Siva of the 
Bull Banner, a statue bearing the trident, a statue of Nandin, a statue of Mahakala, 
a statue with erect phallus, etc? atra daksineti dikprativibháge bhavati/ mürtinàma yad 
etad devasya daksine paršve sthitenodanmukhenopante yad rüpam upalabhyate vrsadhva- 
jasalapáninandimahakalordhvalingadilaksanam (compare Ratnatika to Ganakàrika 5cd 
and Samskaravidhi 4-5, cf. ACHARYA 2007:37, in particular fn. 68 and 69 on daksinamurti; 
other relevant passages of Pāśupata sources are quoted in BAKKER 2004:123-126); Nisvasa- 
guhya 3.7ab, prescribing that the yogin, having selected a suitable place, should fabricate 
his own hut to the southern or western side of the Image daksina pascima mürtau svagrhan 
tatra kárayet; 1.8cd-9ab of the same text (after the japasthanas: [The yogin] having carried 
out a great homage to the God of Gods, concentrated, stands near the Daksinamiurti, seated 
on a pile of kusa-grass' daksinayam sthito mürtau kusapindopavistakah; many more refer- 
ences are found there, e.g. in 10.58, 60 and 11.72, where it is associated to a place provided 
with (only) one linga (ekalinge daksindyam mürtau). On the other hand, BAKKER (2004, es- 
pecially pp. 126-127) convincingly argues that such indications must be intended in most 
cases to be metaphorical and interpreted in the context of visualization of the Lord from His 
auspicious right side, which to the laymen may be represented by an image or the guru, but 
which to the Pašupata initiand rather indicates a particular situation or state implying the 
visualization of the initiand's position with respect to Mahadeva and the cardinal points. 
This interpretation seems to be in agreement with the description provided by the Dharma 
Patañjala, where no explicit mention of an actual image of the Lord is made (and one cer- 
tainly does not expect to find images of the Lord in the form of statues or lirigas in the places 
suitable for the practice of yoga mentioned in the text). The indication by the Old Javanese 
text of another possibility, i.e. that the practitioner may position himself at the western side 
of the Lord, is not attested in any Pāśupata source but occurs, as I have pointed out above, in 
the Nisvasaguhya. This might be related to a tradition going back to the Brahmanas, doc- 
umented by BAKKER (2004:119), prescribing that the Vedic student should sit at the east 
of the east-facing guru (i.e. opposite him, looking at him from east to west). The Dharma 
Patañjala and the Nisvasaguhya appear to have inverted this prescription. 
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assume a comfortable posture. The postures mentioned in the Dharma Pa- 
tañjala are only three, viz. padmasana, bhadrasana and svastikasana, each 
of which is defined in 314.15-20. The Bhasya on sutra 2.46, “The posture is 
firm and comfortable’ sthirasukham dsanam, names the above three plus an- 
other series of ten postures.'’” As noted by VASUDEVA (2004:401-402), these 
are simple seated postures that are widely described in early Saiva texts and 
that stand in contrast to the great variety of more complex postures taught 
in later texts of the Hathayoga and Natha-Siddha traditions."? Other Old 
Javanese sources, such as the Tattvajfiana (44.9-10), the Navaruci (42.22- 
24) and the San Hyan Kamahayanikan (Saiva) (p. 75 line 18-p. 76 line 1) 
report an identical list of six postures, all of which are found (with only 
one small variant) in the Yogasütrabhasya, namely: padmasana, bhadrasana, 
paryankasana, svastikasana, dandàsana, viryasana.''? 

Thereupon follows a description of the comfortable yogic position, which 
is not understood as a proper yogdsana, to be assumed by the meditator: 
straight erect back and firm neck, eyes gazing attentively at the tip of the 
nose or alternatively closed, upper and lower teeth separated by the tongue 
and lips half-closed. Whereas no references to this mode of sitting are made 
in the Yogasastra, they are commonplace in Saiva scriptures, which often 
define it as karana.’ 

The Dharma Patañjala then embarks on a definition of the yoga of with- 
drawal (pratyaharayoga): 


The faculties should be drawn away from their domains. Do not let the eyes 
see. The ears, do not let them hear. The nose, do not let it smell. The skin, 
do not let it perceive hot and cool. The mouth, do not let it speak. The 
hands, do not let them touch. The legs, do not let them walk. Thus is the 


117. Namely, virdsana (not in all mss.), danddsana, sopdsraya, paryanka, kraufi- 
canisadana, hastinisadana, ustranisadana, samasamsthana, sthirasukha and yathasukha 
(the latter may indicate one or more postures whose names are not made explicit). 

118. Passages of early sources describing postures, as listed by GOODALL (2004:348- 
489, fn. 728 and 729) and VASUDEVA (2004:398-401) include: Pañcarthabhasya on 1.16, 
Matanga YP 2.13-22, Kiranatantra 58.4e-5, Sarvajndnottara Yogaprakarana 9. Cf. also 
Rauravasitrasangraha 9.5, Nisvdsanaya 4:14-16 (= 4.105) and Mukhasütra 4:49c-50. 

119. As is evident from the comparison between the Tattvajñāna and the other two 
sources, the items vajrásana and vidyásana in the edition of the former text are corruptions 
of, respectively, bhadrdsana and virydsana. 

120. Cf, e.g, Nisvasanaya 4.106, Rauravasütrasangraha 9.6cd-7ab, Sarvajfianottara Yo- 
gaprakarana 10-11, Matangapdramesvardgama YP 2.22cd-28, Parakhyatantra 14.8-9. 
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way to drawing out the faculties. The mind-stuff, do not let it deliberate. The 
intellect, do not let it reflect. The self-awareness, do not let it relate [things] 
to one’s I. Thus is the way of drawing out the threefold internal organ. When 
he has already put all of them away, that is the reason why the mind is quiet, 
standing still, not like this and not like that. 


Contrast Yogasütra 2.54, Withdrawal is like an imitation of the nature of the 
mind by the senses, which are no more joined with their respective domains’ 
svavisayasamprayoge cittasya svarupanukara ivendriyanam pratyaharah, and 
2.55, There results the highest state of control of the senses’ tatah parama- 
vasyatendriyanam. If, according to the Dharma Patafijala, both the facul- 
ties of perception and action”?! and the tryantahkarana should be arrested 
in order to pacify the mind (citta), the Bhdsya explains that the quiescence 
of the senses follows the quiescence of the mind (rather than the other way 
around)."? An account of pratyahara upholding a similar standpoint to that 
ofthe Dharma Patanjala is found in the Tattvajfiana (45.1-3): ‘All the senses 
have to be withdrawn from their objects, held with the mind, the intellect 
and the mind-stuff. [They] are notallowed to roam about, held with a serene 
mind’ ikan indriya kabeh vatakan saken visayanya | kinampal in citta buddhi 
manah / tan vineh maparanparana kinampal in cittalilan. Compare the Vr- 
haspatitattva: 


Assiduously withdrawing the senses out of the domains that are the 
objects of the senses with a calm mind is called withdrawal. 


All the senses are withdrawn from their objects. Mind, intellect and mind- 
stuff are not allowed to roam about. They are kept guarded by a serene mind. 
That is called yoga of withdrawal.'?? 


121. The list given in the text is deficient of one faculty of perception, namely tasting (in 
the tongue), and of two faculties of action, namely excretion (in the anus, payu) and sexual 
activity (in the genitals, upastha). 
122. Theexample of the bees (i.e. the senses) following the queen-bee (i.e. the citta) wher- 
ever she goes or rests presented in the Bhdsya on 2.54 is not found in the Dharma Patafijala 
either. 
123. Vrhaspatitattva 54: 

indriyanindriyarthebhyo visayebhyah prayatnatah / 

śāntena manasahrtya pratyaharo nigadyate // 
ikan indriya kabeh vinatak sanken visayanya | ikan citta buddhi manah tan vineh maparan- 
parana | kinamitakan in citta malilan / yeka pratyaharayoga naranya ||. 
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The same śloka is found in the Jñanasiddhanta with a slightly different com- 
mentary.!*4 


The Dharma Patañjala concludes the definition of withdrawal by stat- 
ing that “Ihe oneness of mind and Soul, that is designated as yoga` ekatva 
citta san hyan atma ya ta sinanguh yoga naranya, and that when this unity 
has been accomplished, the yoga of breath-control (pranayama) should be 
performed (316.11-13). There is nothing specifically Patañjala in the de- 
scription of pranayama, which does not follow the Yogasdstra (2.49-52) and 
is more Tantric in character. It revolves around the practice of the breath- 
exercises known in medieval (Tantric and non-Tantric) Sanskrit texts as re- 
caka ‘exhalation, kumbhaka ‘retention and püraka ‘inhalation. The initial 
part of the passage (316.14-16) is elliptic and rather obscure, seemingly hint- 
ing at potentially nefarious consequences if one does not master this tech- 
nique. This is to be understood in a context of esoteric practices connected 
with yogic suicide, usually described in Old Javanese sources in connection 
with pranayama. Whereas other Old Javanese sources describe that prac- 
tice as a violent expulsion of the breath through the cranium,” the Dharma 
Patañjala rather describes it as a technique to achieve a separation between 
mind and Soul. The text prescribes a very slow inhalation of the breath and 
then its stopping (i.e. retention) through the ‘key’ (kufici), a yogic technical 
term indicating a practice of stopping the breath. This process eventually re- 


124. Cf Jñanasiddhanta chapter 6, Old Javanese commentary on $loka 2: “The meaning is: 
yoga of withdrawal is [when] all the senses are withdrawn, do not allow them to be [directed] 
to their objects; they are held within the clear, serene mind, which is untroubled in its ex- 
treme pureness. The objects of the senses cease. This is called yoga of withdrawal arthanya: 
pratyaharayoga naranya: ikan sarvendriya vinatak hayva vineh rin visayanya, kinampal in 
citta maho malilan, enak pva hananhaninnya. mari visaya. yeka pratyahdrayoga naranya. 
125. Cf. Vrhaspatitattva 56: “Having closed all the orifices, the breath is held within. The cra- 
nium is [then] broken open by the breath. This is called breath-control. All the openings, they 
have to be closed, [i.e.] eyes, nose, mouth, ears. The breath that has already been inhaled 
before, that should be expelled by way of the cranium. If, however, one does not master the 
expulsion of the breath through that channel, one expels it through the nose. But one expels 
just a little bit of breath. That is the yoga of breath-control < pidhaya sarvadvarani vayur an- 
tarnigrhyate | murdhanam vayunodbhidya pranayamo nigadyate > ikan sarvadvara kabeh ya 
teka tutupana | mata | irun/ tutuk / talina | ikan vayu huvus inisap ñünin rumuhun / ya teka 
vinatvakan mahavanen vunvunan | kunan yapvan tan abhyasa ikan vayu mahavane nkana / 
dadi ya vinatvakan mahavanen irun | ndan sakasadidik de nin mamatvakan vayu/ ya teka 
prandyamayoga naranya. This passage is paralleled, with minor variants, in Tattvajndna 
15.4, Ganapatitattva 6, San Hyan Kamahayanikan (Saiva) p. 76 lines 7-11. 
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sults in oneness of the mind (316.15). The effecting of the stopping of breath 
is then detailed as follows: 


The supreme key [that stops the breath] does not expel the breath. It is only 
quiet, without breathing. For the sentience of the Soul, that is what should 
be reflected upon by him, without interruptions. The reason why the breath 
disappears to where it came from is that the sentience of the Soul is not 
reflected upon. For example, like the water that is dropped on a heated stone 
when working on metal while it is red: it just disappears, sucked out by the 
hot stone. Likewise the breath disappears by way of the sentience of the Soul. 
That is the reason why the key [that stops the breath and leads to] oneness is 
special. “But, when the recaka, kumbhaka and püraka have been completed, 
what is the fruit of the yoga of breath-control?’ If you would speak thus, [I 
would reply:] The darkness of the heart and the mind vanish by way of that. 
The reason why the mind of the yogin vanishes by way of that, it is that the 
mind and the thoughts have various targets. They fly away unscathed, they 
cannot be cut off. As long as many thoughts are produced during the time of 
yoga, so long the absorption of the yogin remains unsuccessful. The yogin 
is afraid that his absorption could fail. The reason why the performing of 
breath-control is strived for, is that it wraps up the mind [so that] it becomes 
still, for precisely the breath-control is the reason why the many thoughts 
will become still. 


The term kuñcika ‘key’ (i.e. not kunci, as in Old Javanese) infrequently ap- 
pears in Saiva Tantric sources in connection with practices of drawing up 
(utkranti) the kundalini along the central subtle channel of the body.?5 A 
similar function is attributed to the key in a number of Old Javanese sources, 
where its application concerns the violent uprise (sadyotkranti) of the breath 
that ultimately amounts to a form of yogic suicide. But some sources also 
describe another key, the application of which, as in the Dharma Patanjala, 
only entails the retention of breath rather than its expulsion."? Such is the 
understanding of the yoga of breath-control also of the Tattvajfiana (44.13- 
30), which does not allow the breath to go out (tan pamətvakən vayu) but 


126. Cf., e.g., Kubjikamatatantra 8.73, 9.82, 23.114 and Goraksasataka (2) 51. For other, 
seemingly related, passages of Tantric sources, cf. MALLINSON (2007:21 and 177, note 79). 
127. Cf, e.g., Navaruci 43.1-19, San Hyan Kamahdayanikan (Saiva) p. 39-43, p. 71 lines 
4-10, p. 75 lines 6-15, Ganapatitattva 49. 

128. Note that in Bahasa Indonesia the word kunci, besides meaning ‘key’ (as in Old Ja- 
vanese), also means ‘to lock. 
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requires it to be entirely still (humanan juga)."?? This causes the breath to be 
reabsorbed within its origin (lina ri sankanya), for it is no more perceived by 
the Soul (apan tan cinetana de nin atma). Unlike in the Dharma Patafijala, 
this process does apparently end in the yogin’s death. But both sources agree 
in characterizing breath-control as purifying, i.e. eliminating the darkness of 
heart and mind for the Dharma Patanjala, and filling of rajas and tamas with 
the splendour of sattva (taduhan in rajah, tamah, ri prakasa nin sattva) for 
the Tattvajnana. 

Besides being propaedeutic to the yoga of fixation, the yoga of breath 
control is attributed by the Dharma Patafijala the very important role of 
calming the activity of the mind, thereby rendering absorption successful.'?? 
The yoga of fixation is then defined as follows: 


The mind [in the state of] oneness is stable in its own place; either in the 
heart, outside of the body, in the thought of the Soul. Or the oneness of 
[everything with] the Lord will become fixed. One ofthe instruments of the 
single attention of the mind is designated as fixation. 


This rather general definition is in harmony with the one provided by Yoga- 
sutra 3.1: ‘Fixation is the binding of the mind to a place desabandhas cittasya 
dharana. The loci of fixation mentioned in the Bhdsya are the wheel in the 
navel (nabhicakre), the lotus in the heart (hrdayapundarike), the subtle cen- 
tre above the head (mürdhni jyotisi), the tip of the nose or of the tongue, or 
any other place in the body or outside of it. A stress on the theistic aspect of 
dharana as focusing on any kind of insentient element (acetanam tattvam) as 
being part of the body of Siva (Saivam vapur) is found in the Mrgendratantra 
(YP 32-33ab).?' The Vrhaspatitattva characterizes dharana as follows: 


129. Compare Navaruci 43.1 "There is a key that is different from that [just described], it is 
still and without breathing' muvah ana ta kufici len sankerika, umanan tan pambokan juga. 
The whole description of breath-control is apparently based upon the one of the Tattvajña- 
na. Both kinds of pranayama, involving either pacified retention or violent expulsion, are 
described on the basis of Sanskrit passages by VASUDEVA (2004:395-397 and 402-409). 
130. Cf Dharma Patañjala 318.8: “The yoga of fixation ripens due to breath-control' asa 
teka dharanayoga de ni pranayama. The importance of pranayama is clearly documented 
in several Sanskrit Saiva sources; cf., e.g. Sivasantosini on Lingapurana 1.8.44cd, regarding 
breath-control as the cause of visualization and absorption (quoted in VASUDEVA 2004:374, 
fn. 14). 

131. A similar process of identification seems to be described in the Kakavin Dharma 
Sünya (61b): "The man of religion will not become perfect if he does not know about the state 
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Having fixed the syllable om in the heart, thereupon it is dissolved as 
the Soul of Siva. Because the syllable om is held steadfast, it is known 
as fixation. 


There is the sound om, which is placed in the heart. That should be fixed 
upon. If that vanishes and no sound is heard during the time of yoga, that 
is the Soul of Siva. In such a way the body of the Lord is Void. That is called 
yoga of fixation.!?? 


The emphasis on the syllable om as a support for fixation and its dissolution 
as the Soul of Siva understood as Void are elements that find no counterpart 
in the Dharma Patanjala, which in this respect stands closer to the Patañjala 
tradition. 

The definition of yoga of visualization is missing from the Dharma Pa- 
tafijala due to a textual corruption in 318.13, so one cannot be sure about 
the text's understanding of this technique. In the Agamic tradition dhyana 
is defined as the application of the mind to some kind of object, although 
almost every time a divine one, i.e. Siva (cf. BRUNNER 1994:442-43). Both 
aspects are reflected in the Old Javanese sources. "33 


of him, the whole universe and the body; he should visualize the elements of the essence of 
the body outside or inside of the body’ tan siddhan vikva yan tan vruh i kahanan ika mvan 
sarat lan Sarira | tattvanyan sara Sarira ri yava ri dalam nin avak yeka tonton. 
132. Vrhaspatitattva 57: 

onkaram hrdaye sthapya tato linam sivatmakam / 

onkarah samdhrto yasmad dharanam vai nigadyate // 

> JS 15.5, Gan 7, SHK C (p. 154) 

57b tato] JS, TK, TAdh, Gan cod.; tattva? Vrh Ed.; tatva Vrh cod., SHK C 

e linam] JS, SHK C; linan TAdh, TK; linam Gan cod.; lina Vrh A; lina Vrh 

BDEF; line Vrh Ed. 
hana onkarasabda umungv in hati! ya teka dharanàn | yapvan hilan ika nora karana ri kala 
nin yoga | yeka sivatma naranya | sunyavak bhatara Siva yan mankana / yeka dharanayoga 
naranya //. This portion of OJ commentary is similar to Tattvajfiana 45.8-10: hana onkara- 
Sabda munguh rin hati / ya teka dharanan / ya panilan ikan karana / ri kala nin yoga / ya teka 
Samya naranya | sivatmavak bhatara Siva yan mankana / ya tika dharanayoga naranya |l. 
133. As for dhydna in connection with a deity, c£: Ganapatitattva, Old Javanese com- 
mentary on $lokas 54-55, which mentions Sivadhyàna, Paramasivadhyana, Rudradhyana, 
Mahadevadhyana, Sankaradhyana, Isvaradhyana. Otherwise, cf. Vrhaspatitattva 55 (= Jña- 
nasiddhànta 15.3, Ganapatitattva 5), where dhyana is characterized as follows: ‘| When the 
mind is] without dualities, without appearance, appeased and immovable, whatever form is 
constantly visualized, that is called visualization. [When] the mind is not dichotomizing, 
without modifications, being of untroubled quietness, being still and without coverings, 
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The brief passage that immediately follows, explaining the yoga of ab- 
sorption, is heavily corrupted and virtually unintelligible. References are 
made to the mind transforming into something and visualization reaching 
a certain state towards the Lord, which suggests that the protracted prac- 
tice of the previous ancillary resulted in absorption. Something to this effect 
may be inferred from the Yogasütras on visualization (3.2) and absorption 
(3.3): "Ihe continuous attention of the mental representation on that [which 
was the object of fixation] is visualization tatra pratyayaikatanata dhyanam; 
"When this visualization shines forth as the [intended] object in itself only 
and, as it were, is devoid of its own form, [this] is [cognitive] absorption 
tad evarthamatranirbhasam svarüpasünyam iva samadhih.'?^ A rather sim- 
ilar characterization of samadhi as a form of supportless dhyana is found in 
other Old Javanese scriptures.'? 


that is called yoga of visualization < nirdvandvam nirvikaran ca nihsaktam acalam tatha / 
yadrüpam dhyayate nityam tad dhydnam iti kathyate// 55b nihsaktam ] conj. ; nišantam 
Vrh Ed., nisaktam JS Ed. » ikan jñana tan panrvarva/ tatan vikāra / enak hananhanannira | 
umidan sada tan kavaranan / yeka dhyanayoga naranya //. The commentary of the JS (= Gan 
5) further defines dhyana as concentration of the mind on one thing (ekacittànusmarana). 
134. Compare Mrgendratantra YP 7: "Ihe thought-stream [focused] on that object [that 
one has chosen as a support] is visualization; and that has been taught again and again. 
When that [visualization] continuously focuses attention on one object only, absorption 
is produced’ cinta tadvisaya dhyanam tac cddistam muhurmuhuh / tad ekatanatàm eti sa 
samadhir vidhiyate // (for a discussion, cf. VASUDEVA 2004:432). 

135. Cf. Jñanasiddhanta 15.7: 'L[When the mind is] not paying attention [to anything], with- 
out concepts, without desires, without support, unobstructed, without aims, that is called ab- 
sorption. The meaning is: what is called the yoga of absorption is the mind [when it is] 
without paying attention [to anything], without any conceptualizing, without relation to 
an I; there are no desires in it, it has no aims, clear without obstructions. That is the yoga 
of absorption according to the Lord’ < nirupeksam nihkalpanam niralambananihsprham | 
niravaranam nihsadhyam samadhis tu nigadyate» kalinanya: samadhiyoga naranya: ikan 
jñana tan panupeksa, tan panalpana, tan panakva, tan hana kahyun iriya, tan hana sad- 
hyanira, malilan tan kavaranan. yeka samadhiyoga lin bhattára e panakva] em.; panalva 
JS. The Vrhaspatitattva (commentary on śloka 59, largely similar to JS 15.7) adds the follow- 
ing: “The sentience does not have any object, for it ceases to experience the body. It is free 
from the four mental creations. The four mental creations are the knower and what is known, 
the means of knowledge and [the process of] knowing. Thus are the four mental creations. 
All of them are not in the leader among yogins. That is the yoga of absorption’ tatan pavastu 
ikan cetana / apan mari humidap sira ikan Sarira / luput sanken caturkalpand // caturkalpana 
naranya | vruh lavan kinavruhan / panavruh lavan manavruhi | nahan yan caturkalpanda na- 
ranya | ika ta kabeh tan hana ri san yogisvara | ya teka samadhiyoga naranya //. The fourfold 
division of perception called caturkalpana brings to my mind a similar fourfold distinction 
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In 318.16-320.2 the Lord concludes the account of the eight ancillar- 
ies with the corollary that they do not constitute means to obtain libera- 
tion but are used as external ancillaries (pinakabahiranga) with respect to 
non-cognitive absorption, and to obtain the state of supernatural prowess 
(kasiddhyan). The supernatural powers are regarded as means to perform 
yoga again. The treatment of the eight ancillaries as external means to non- 
cognitive absorption is found in the Yogasastra: cf. the introduction of the 
Bhasya to Yogasütra 3.1, which defines the means that are the five ancillaries 
beginning with the yamas and ending with pranayama as ‘external’ (pafica 
bahirangani sadhanani), and sutra 3.8, which specifies that even the triad of 
dharana, dhyana and samadhi, which was defined as an internal ancillary 
with respect to cognitive absorption in 3.7, is to be regarded as external in 
relation to non-cognitive absorption (tad api bahirangam nirbijasya).'3° 

The Lord goes on to state that it is when innate maculation (sahajamala) 
has vanished that the yogin is able to act according to his desire. The state- 
ment constitutes another instance of Saiva theistic attuning: whereas the 
Bhdasya ad sūtra 2.28 defines the eight ancillaries, with many examples, as 
being the cause of discorrelation (viyoga) between the spirit and the mind, 
the disappearance of impurity, the cause of manifestation (abhivyakti) of 
right knowledge (samyagjfiana) as well as the attainment of discriminative 
discernment (vivekakhyati), the Dharma Patafijala discusses the matter in 
terms of disappearance of maculation and manifestation of the state of om- 
nipotence that is coterminous with Sivahood.'? A debate follows: 


described in a passage of the Kitab Patanijala, where it is linked to the attainment of absorp- 
tion and the state that occurs in the yogin before liberation: ‘In the same way he contains 
that which encompasses him, so that when union between (the act of) knowing and the 
known (is achieved) in him—he being the knower—intellection, he who intellects, and that 
which is intellected become in him one thing’ (cf. PINEs and GELBLUM 1966:323-324). A 
fourfold distinction occurs in the Sarvajfianottara (Yogaprakarana 4-5). The passage, while 
explaining dhyana, states that one is engaged in yoga when one knows the following equa- 
tions: visualizer (dhyata) = self (atma), the visualization (taddhyanam) = the mind-stuff 
(manas), his object of visualization (taddhyeyam) = the subtle Mahesvara (suksmah ma- 
hesvarah) and the purpose thereof (prayojanam) = supreme sovereignty (paramaisvaryam); 
cf. VASUDEVA (2004:431), who notes that the verses appear only in the South Indian version 
commented upon by Aghorasiva and not in the Nepalese manuscripts. 

136. The term nirbija (‘seedless’), which in the Yogasdstra (1.51 and 3.8) indicates a liber- 
ating, therefore non-cognitive, kind of samadhi, does not occur in the Dharma Patanjala. 
137. But note that a similar standpoint, although not explicitly connected to God, may be 
detected in sütra 3.49, stating that 'the mere discrimination of the difference between the 
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The opponent replies: “The explanation of that is very problematic, for the 
yoga, if constantly practiced, will not bring about liberation. If you speak 
thus, [I reply:] what is that which can bring about liberation? A [Saiddhan- 
tika] Saiva replies: ‘Only initiation brings about liberation. [I answer:] The 
Soul is one who is absolutely not omniscient. If the opinion of the opponent 
would be that initiation only [brings about liberation], the Soul, when not 
omniscient, is not regarded as [being in the state of] liberation. The state 
of omniscience of the Soul is by no means coming into being by means of 
initiation alone. That is the reason why yoga and absorption should be con- 
stantly practiced, now and continuously. 


The debate illuminates us about the soteriological role of initiation vis-a-vis 
yoga—an issue that is passed over in silence in all other Tattvas and Tuturs 
known to me. The Lord here upholds the prominence of yoga over initi- 
ation—or at least the ineffectiveness of the latter without the former. The 
gist of the Lord’s argument is the observation that the Soul does not become 
liberated or omniscient after having undergone initiation;'?? that it does be- 
come so by continuous performance of yoga and absorption is seemingly 
taken for granted. 

What is intriguing is that the view that initiation alone brings about lib- 
eration is upheld by a debatant designated as san sevaka, which may be taken 
to denote either a general ‘worshipper’ (sevaka) or, to my mind more likely, 
a Saiva(ka), i.e. a follower of (the ‘orthodox’ variety of) Saivasiddhànta— for 
it is the latter variety of Saivism that attributes to initiation a role of abso- 
lute prominence in bringing about liberation. If so, the characterization of 
this view as a pürvapaksa has the very important consequence that certain 
tenets of Saivism adhered to by the Dharma Patañjala as well as the other Old 
Javanese Tattvas and Tuturs are pre- or non-Saiddhantika in nature, stem- 
ming from a period or a tradition of Saivism where initiation did not (yet) 
assume a role of prominence.'?? Of course, this does not imply that the Old 


mind and the Spirit brings about the states of sovereignty over all beings, and omniscience 
sattvapurusdnyatakhyatimatrasya sarvabhavadhisthatrtvam sarvajfiátrtvam ca. The two su- 
pernatural states can be compared to the divine qualities of sarvajñatva and sarvakartrtva 
attributed by the Saivas to the Lord and the liberated Souls. 

138. On the contrary, the Kiranatantra (VP 1.21bc) affirms that the Soul after initiation 
becomes omniscient like Siva (sarvajriah sa sivo yadvat) and devoid of any limitations of 
knowledge (Kificijjfiatvavivarjitah)—cf. Ramakantha's interpretation as emerging from his 
commentary to Kirana VP 5.9e- 10b (GOODALL 1998:338). 

139. As is also the case, for instance, in the Atimarga (i.e. Pagupata) variety of Saivism: 
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Javanese sources were written at a time when Saiddhantika Saivism had not 
yet emerged, but merely that they preserved older doctrines within a Man- 
tramarga context.'^? 


To Kumara’s question about the characteristics of the 

The Yogic state of supernatural prowess (kaisvaryan) obtained by 
Powers the yogin, the Lord replies by pointing at restraint 
(sanyama/samyama), viz. fixation, visualization and ab- 

sorption, on a single principle as the means to achieve it. He further specifies 
that restraint should first be practiced from below (sarike sor), for the upper 
principles cannot be restrained. This definition of restraint is evidently in- 
debted to Yogasütra 3.4: “The three in one are restraint’ trayam ekatra samya- 
mah, which is interpreted by the Bhasya as the triad of fixation, visualization 
and absorption focused on a single object; the warning about the manner 
in which it should be practiced reflects Yogasütra 3.6: 'Its application is on 
[every] stage tasya bhümisu viniyogah, which is explained by the Bhasya as 
a gradual application to successive stages, 'because one who has not yet con- 
quered the inferior stages can never obtain restraint towards the superior 


cf. SANDERSON (2006a:147-148). A Saiddhantika scripture that characterizes the attain- 
ment of Sivahood as a goal of yoga (and not of initiation) is the Sarvajfianottara (Yo- 
gaprakarana 30): “Having entered into that [state of unity with Siva brought about by yoga], 
the knower of yoga visibly becomes Siva, whose nature is immortality, who is omniscient, 
omnipervasive, subtle, the Lord of everything and the all-doer' amrtatmd sivah saksat tas- 
min vistas tu yogavit | sarvajfiah sarvagah süksmah sarvesah sarvakrd bhavet //. Aghorasiva, 
commenting upon this passage, tries to bring it in line with the Saiddhàntika orthodoxy 
by identifying yoga as part of diksa. The important role of diksd is preserved also in the 
non-Saiddhantika Tantras of the Mantramarga, even though there it may assume a more 
'gnostic' and ultra-ritualistic dimension. As argued by GOODALL (2006), it is only in post- 
12th century (Vedanta-influenced and non-dualist) Saiva scriptures from South India that 
diksà loses its importance as a salvific transformatory rite. Since Tattvas do not seem to 
share any fundamental (Vedanta- and bhakti-influenced) theme with the above category of 
Sanskrit scriptures—unlike Tuturs, cf. pp. 378-387, it is unlikely that the Dharma Patanjala 
borrowed its view of diksd from those late South Indian scriptures. 

140. Cf the relevant remarks I have made on pp. 11-16 of the Introduction. 

141. Although the characterization of samyama in the Yogasastra is undeniably connected 
with the obtainment of supernatural powers, sūtra 3.5 regards the mastering of samyama as 
leading to the manifestation of insight (prajfialokah)—contrast Dharma Patafijala 322.1-5, 
which considers it propaedeutic to the obtainment of the (Siva-like) state of supernatural 
prowess; cf. also sütra 3.8, describing samyama as leading to seedless absorption—compare 
Dharma Patanjala 318.16-1, where non-cognitive absorption seemingly coincides with the 
Siva-like state of omnipotence. 
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stages by skipping an intermediary stage’ na hy ajitadharabhümir anantara- 
bhümim vilanghya prantabhiumisu samyamam labhate.'” 

Samyama is used as a technical term indicating the triad of dharana, 
dhyana and samadhi in other Old Javanese sources, which however recon- 
figure it in a context that has little to do with the original Patafijala yoga char- 
acterization;'? the Dharma Patafijala is essentially faithful to the treatment 
of the Yogasdstra, although it also reinterprets several items along Tantric 
lines. I have detected no correspondences between the Dharma Patafijala 
and sutras 3.9-15 of the Yogasastra, which are mostly devoted to a detailed 
philosophical disquisition on the mutations in the mind in connection with 
mutations of substances, time, etc.'^^ The first supernatural ability attained 
through the application of 'restraint' is described in sütra 3.16, which has 
no counterpart in the Dharma Patafijala. The first correspondence is found 
between the Bhasya on sutra 3.24 and Dharma Patafijala 322.9, which men- 
tions the attainment of the power of Garuda. The treatment of the restraints 
by the two texts is summarized in the following table:'^ 


142. Isupport ANGOT’s (2008:461) translation ‘On applique ce [samyama] successivement 
à tous les plans, against Woops’: ‘Its application is by stages. The referent of bhumi is not 
explicitly mentioned in the Sanskrit passage, although by comparing it to the expression 
sdrvabhauma in Yogasastra 1.1 one may suppose that it refers to the five stages of the mind 
starting with scattered (cf. above, p. 491). Bhoja (Rajamartanda on sūtra 3.6) understands 
it as referring to stages distinguished according to the gross or subtle constitution of their 
object (sthülasaksmalambanabheda). The Dharma Patanjala apparently understood the 
stages to be tattvas, i.e. the hierarchically ordered (from coarse to subtle) constitutive prin- 
ciples of the universe to which the yogin should apply restraint. Thus, here the term "stage 
is perhaps to be understood as having the sense of station or level and not as indicating a 
'step' in a process. 

143. For instance, in the Vrhaspatitattva (Old Javanese exegesis on $loka 64) it is men- 
tioned in connection with the seven nectars (saptamrta) corresponding to the five faculties 
of sense plus sankalpa (= manas?) and boddhavya (= buddhi? cf. below, p. 543), to which the 
yogin should apply restraint in order to become forever joined with the Lord (sadasamahi- 
tanira rin bhatara) and become the embodiment of the Lord (pavak bhatara ri sira). The 
Tattvajfiana (19.7) describe sanyama as ‘the triad beginning with dhyana’ (dhyanaditraya), 
which is inconsistently glossed in the commentary as pranayama, dharana and samadhi 
(dhyana having been replaced by pranayama). 

144. Both the author of the Bhdsya and Vacaspatimisra devote considerable space to the 
commentary of some of these sütras. 

145. The items preceded by an asterisk (*) are not, strictly speaking, objects of samyama 
but independent, albeit related, meditative techniques or supernatural achievements. 
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One interesting point is the mention, in Dharma Patañjala 322.14, of the 
nectar of immortality below the tubes of the throat, which corresponds to 
Yogasütra 3.30: “[With restraint on] the well of the throat, there is cessa- 
tion of hunger and thirst’ kanthaküpe ksutpipasavinirvrttih. The Bhasya in- 
terprets kanthaküpe as the well placed under the throat: “Below the tongue 
there is the cord, below that there is the throat, below that there is the well’ 
jihvaya adhastat tantuh / tato dhastat kanthah / tato dhastat kapah, whereas 
Bhoja's Rajamartanda, the Maniprabha and the Kitab Patanjala speak of the 
well below the tongue in the throat.'^ Practices like pressing the palate with 
the tongue, or similar ones, to achieve insensibility to hunger and thirst are 
already described in early Buddhist canonical scriptures,'^? but it is only 
in Kaula and Hathayogic texts that the process results in the raising of the 
Kundalini, which is often referred to as amrta.'^'* The mention of amrta in 
the Dharma Patafijala is therefore indicative of a Tantric rather than Patañ- 
jala yoga background. 

The subjugation or conquest (alah) of the five gross elements described 
in 324.7-326.5 finds a counterpart in sūtra 3.44, which results in the attain- 
ment of the supernatural faculties of the animadi-group, in the perfection 
of the body and in not being hindered by the properties of the elements 
(3.45). Whereas the Yogasastra speaks of the subjugation of the elements in 
a general manner and focuses on philosophical distinction of the qualities to 
which the yogin should apply restraint, the Dharma Patafijala, also in this 
case, takes a more practical stance and stands remarkably close to Tantric 
accounts of the conquest of the elements (bhütajaya) by means of the five 


149. Cf Rajamartanda: ‘At the basis of the tongue, below the cord of the tongue, there is 
a "well as it were; the well is a region that has the shape of a seat’ jihvamüle jihvatantor 
adhastat kapa iva kapo gartakara pradesah; Maniprabha: “Below the cord of the tongue 
is a region of the throat in the shape of a cavity (or well)” jihvatantor adhastat kanthasya 
küpakàrah pradeso ‘sti. According to PINES and GELBLUM (1983:284-285, note 169), these 
definitions are echoed in the rendering ofal-Birüni: “Whoever wishes to remove the harmful 
(effects) of hunger and thirst from himself should direct his thought to the hollow (part) of 
the chest and the larynx, (i.e.) the channel (through which) the wind (passes) by means of 
respiration. 

150. Cf MALLINSON (2007:18-19 and notes). 

151. Cf. MALLINSON (2007:20-24), who also refers to an early Agamic parallel in the Ki- 
rana, YP 59.34c-35b (cf. id. p. 176, fn. 75); interestingly, the sloka-quarter referring to the 
‘raising’ (utkramana) of breath, but seemingly also of Kundalini, is found only in a South 
Indian codex (and not in the Nepalese ones). Note that in Tantric sources, however, this 
practice is not intended to overcome hunger and thirst but rather disease or even death. 
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respective dharanas. These five fixations are mentioned in the San Hyan 
Kamahayanikan (Saiva) (pp. 28-29) as leading to the powers of invulnera- 
bility, the ability to avoid sinking, suffering from the heat of the sun or fire, 
etc.'5? Accounts of these dhāranās are common in Sanskrit Saiva sources, ^? 
which however display a considerable degree of variation in the attribution 
of their respective supernatural powers.'^* 


In both the Dharma Patafijala (328.19-21) and the Yogasütra (3.45) the 
eight sovereing powers (astaisvarya), also known as the eight (supernatural) 
qualities (astaguna or gunastaka), are described as arising from the restraint 
on the eleven faculties of sense and action. Whereas the sütra only mentions 
miniaturization and so on (animadi), the eight supernatural powers are de- 
tailed in the Bhasya. The octet is well-known in a large variety of Sanskrit 
sources of both Tantric and non-Tantric persuasion,'^? and is also widely at- 


152. The term sartyama occurs in the San Hyan Kamahàyànikan (Saiva) as applied only 
to the first two elements, i.e. earth and water, whereas the other three are simply referred 
to as dharands. Note that the translator LOKESH CHANDRA (1997:29) misunderstood the 
expressions sañyama ikan prthvi-apah avakakna as “Yama (san yama) will be embodied in 
the earth/water' instead of ‘the earth/water should be the body (i.e. support) of sanyama’. 
Further terse references to the conquest of the elements and prthividharana are found on p. 
37 lines 1-5 (cf. also the Buddhist San Hyan Kamahayanikan ms. C, p. 157). 

153. Among the Siddhantatantras, cf. Parakhyatantra 14.33-47, Nisvdsanaya 3:1c-8 
(mentioning the five gross elements, followed by the other tattvas in 3.9-41) and 4:115-116 
(note that in the former passage the term used in the text is not dharana but dhyana; this 
may be explained by the fact, as VASUDEVA 2004:309 fn. 7 notes with respect to the Svac- 
chandatantra, that both dhydna and dharana ‘are used loosely as blanket-terms covering 
all manner of contemplative exercises). Among the non-Saiddhantika sources, cf. Svac- 
chandatantra 12.83-90 and 5.61-66, Malinivijayottaratantra 12-13 (the five elements) and 
14-16 (the mental faculties and the remaining tattvas, cf. VASUDEVA 2004:303-365). The 
dharanas are very common in (later) sources of Hathayoga, such as, e.g., Sivasamhità 1.75- 
77, Gherandasamhita 3.70-82, Goraksasataka (1) 68-73. 

154. Cf BRUNNER (1994:441). For a different tradition of fourfold dharana, viz. agneyi, 
varuni, aisani and amrtà, documented in the Rauravasütrasangraha, the Kiranatantra and 
the Matangaparamesvaragama, cf. ead. (1994:442); the same tradition is also attested in the 
Agnipurana (374.7) and in the Nisvasaguhya (8.123), which mentions these dhdrands in 
connection with the ‘razors’ (ksurika) for violent expulsion of the breath (sadyotkranti). 
155. Among the Saiva Tantric sources, cf. Nisvdsaguhya 7.205, Matanga VP 17.108- 
125, Kirana 58.52-60, Svacchandatantra 10.1072-1073 (defined in Ksemaraja’s Uddyota), 
Parakhya 14.91-94. The eight siddhis already figure in the Paficarthabhdsya on sūtra 2.12: 
"Not being intoxicated with delights’ harsapramádi, where the delights indicate the super- 
natural powers evidently understood as ‘obstacles’ to which the yogin should not attach 
himself. These astagunas are divided into a series of three (viz. anima, laghima, mahima), 
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tested in Old Javanese texts of different genres and religious affiliations.156 
This forms a series of siddhis that is distinguished from other common sets 
of supernatural faculties, such as düradarsana and so on, detailed in Pasupa- 
tasütra 1.21-38 and several other Sanskrit sources (cf. above, pp. 361-363). 
But there is no general agreement among the sources—even within the Saiva 
tradition—as to the interpretation of the single items of the octet. This can 
be appreciated in table 2o. The Dharma Patafijala, also in this respect, at- 
tempts at bridging the Tantric and non-Tantric traditions: whereas it dis- 
plays strong resemblances with the accounts of these siddhis given in Saiva 
Tantric sources, it also adheres to the model of the Yogasütrabhasya by in- 
tegrating the Patafijala interpretation of certain powers with the Saiva one. 
For instance, it defines attainment (prapti) as the ability to touch the moon, 
as per the Bhasya, alongside the ability to attain anything at will, as per most 
Saiva sources. On the other hand, such as in the case of prakamya ‘ability to 
produce multiple bodies at will, the Old Javanese text goes against the Bha- 
sya,'*” which rather understands prakamya as the freedom from obstruction 
by the elements and the ability to go through solid objects like the earth—a 
capacity that all Saiva sources rather attribute to anima ‘miniaturization. In 
the case of mahima ‘largeness, the Dharma Patañjala merges the Pataüjala 
(as well as Sankhya) ‘physical’ interpretation with the ‘moral’ one attested in 
many Saiva sources, i.e. that the yogin is praised and honoured wherever he 
goes, 177 The last siddhi of the series, yatrakamavasáyitva, is understood as 
the fulfillment of wishes and as supreme rulership'?? but not, as another tra- 


defined as the three powers (or qualities) of the body (karyaguna), and a series of five (viz. 
prapti, prakamya, isitva, vasitva and yatrakamavasayitva), defined as the five powers of the 
faculties (karanaguna); note that this division has survived in the Matanga (17.114). 

156. Cf. Vrhaspatitattva 14.15-16, 29, 32-33, 63-74; Tattvajfidna 49.1-5; Bhuvanakosa 
4.37, 41; San Hyan Kamahdayanikan p. 51 lines 3-4; Tutur Saptati f. 52v; Navaruci 51.10- 
52.2; Kakavin Ramayana 17.94, 25.27-28 and 31 (anima, laghima, mahima, astaguna); 
Arjunavivaha 19.3, 29.3, 37.5; Smaradahana 32.1 (animadi devaguna); Sivaratrikalpa 29.4 
(astagunanimadi); Sumanasantaka 3.3 (animalaghimadi); Sutasoma 4.6; Agastyaparva pp. 
48.19-31 and 49.1-2 (where astabhdga = astaisvarya, cf. GONDA 1936:436). 

157. Thus also the Kitab Patañjala, where the capacity to appear in whatever form the 
yogin desires seems to refer to prakamya (cf. PINES and GELBLUM 1983:264, 295 note 229); 
on the other hand, Gaudapada on Sankhyakarikà 23 interprets it, in line with the Bhasya, 
as the fulfillment of every wish (prakamyam prakamato yad evesyati tad eva vidadhati). 
158. Cf Kirana 58.48-55 and Parakhya 14.93a; the Matanga, as the Dharma Patafijala, 
interprets mahimà in both ways. 

159. It thus seems that a connection might have been felt with Nvas ‘command. 
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dition of interpretation has it, as the ability of being wherever one wishes.'9 

Having detailed the restraint on the five elements and the powers aris- 
ing therefrom, the Dharma Patafijala introduces the obstacles (upasarga) 
to yoga. The Yogasitra define the obstacles in 3.37: ‘Obstacles for the ab- 
sorption, these are perfections for activity’ te samadhav upasargà vyutthane 
siddhayah, as if referring to the powers previously mentioned in 3.36," 
i.e. the divine faculties of intuition (pratibha), hearing (sravana), sensibil- 
ity (vedand), vision (darsa), gustation (āsvāda) and olfaction (varta).'& 

The Yogasastra apparently does not include the eight siddhis in the ob- 
stacles, unlike the Dharma Patafijala, which understand the latter to encom- 
pass all the other powers described in the Yogasütra.'6? 


160. As noted by GOODALL (2004:379), the explanation of this siddhi is problematic. Some 
sources analyze the compound as avasáya ‘to have an end; hence ‘fulfillment’ of whatever 
thing (yatra) is desired, while others understandit in the meaning “to abide, thus yatrakama- 
vasáyitva would mean “the power to transport oneself wherever one wishes' (cf. BRUNNER 
1977:508 fn. 14). The former interpretation is shared by most Saiva sources, and also by 
Vacaspatimisra (Tattvakaumudi on Sankhyakarika 23), who substitutes the locative yatra 
with the nominative form of the pronoun yat, reading yac ca kamavasayitvam (another 
substitution is documented in Nisvdsaguhya 7.205d, which reads sarvakamavasayita). The 
latter interpretation is clearly found in Gaudapada on Sankhyakarika 23, the Kitab Patafi- 
jala (‘going everywhere undisturbed, cf. PINEs and GELBLUM 1983:264) and, with a certain 
degree of uncertainty, in the Parakhyatantra (cf. Table 20 and fn. 167); the half-sloka 74 
of the Vrhaspatitattva also seems to offer this interpretation (to go [wherever] with the 
body [according to] ones desire’ dehena yatum iccha syad yatrakamavasayitvam), which is 
incoherently explained by the Old Javanese exegesis as the power to command gods, hu- 
mans and animals. Yet another line of interpretation is followed by Ksemaraja, who in his 
Uddyota to Svacchandatantra 10.1073 explains yatrakamavasdayitva as the determination of 
concealed objects (cf. VASUDEVA 2004:365, fn. 44). 

161. Thus the Bhasya and virtually all the other Sanskrit commentaries. 

162. Identical lists of six, with their members in different orders, are found in the Liriga- 
purana (1.9.14-21) and Sivapurána (7.2.38.10-14); the latter qualifies them as upasarga, 
seemingly understood in the slightly less negative sense of epiphenomena;, i.e. side-effects, 
rather than ‘obstacles: Note that these faculties apparently give access to the experience of 
the respective supernatural sensorial domains, which are not accessible to human beings 
in normal circumstances; thus they are not to be understood (only) as ‘enhanced’ faculties 
such as those of (düra)sravana, darsana etc. 

163. Thus also the Vrhaspatitattva (exegesis to 74b) and the Markandeyapurana (40.1). 
An equally negative view of the yogic powers (astaguna) is found in the Buddhist Sutasoma 
40.6cd: "Ihese [powers] are a burden on the mind of the perfect one whose purpose is 
supreme tranquillity, forgetful of the difficulty of being one who has subdued the senses, 
a pitfall to the pure mind’ yekanbvati manahniran paramasantikarya nipuna | kempar yan 
rusit in jitendriya juran nin ambak ahajon //. 
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Whereas sutra 3.37 does not define these upasargas, and the Bhasya sim- 
ply states that they go against the vision of that [purusa], perfections arising 
only for the mind (still) engaged in activity’ taddarsanapratyanikatvat / vyut- 
thitacittasyotpadyamanah siddhayah, the Dharma Patanjala gives a more de- 
tailed definition. The text glosses them as 'those which are caused by the 
principle of unevolved matter to oppose [yoga] ikan pinakadagi de nin prad- 
hanatattva, and explain that they are met in the mind and, even when that 
has been left behind, they remain in the form of latent impressions (vasana) 
of sattva, rajas and tamas. Each quality is then connected to a series of par- 
ticular obstacles, as follows: sattva causes the ‘obstacle’ of insight (prajfia),'6? 
which entails the mastering of the scriptures before the yogin knows them, 
to smell fragrances or see godly forms bestowing a boon; rajas is an obstacle 
insofar as it causes the yogin to think that powers are within his reach, for he 
sees that he has obtained the powers caused by sattva;'? tamas causes the 
yogins sight and mind to become suddenly dark and bewildered, causing 
him to loose his consciousness. The Lord, before continuing with the expo- 
sition ofthe remaining supports of samyama and the eight siddhis, concludes 
the account by explaining the remedies to such a situation, and that the only 
manner to definitively eliminate suffering is to separate the principle of un- 
evolved matter from the Soul, and the Soul from the mind. 

Although the division of the obstacles into three categories linked to the 
three gunas is explicitly made neither in the Yogasastra nor in any other 
Sanskrit text known to me, other motifs in the remaining part of the Old 
Javanese account clearly draw upon the Bhdsya on sūtra 3.51, ‘Invited by 
the residents [of heaven], no attachment or pride should be effected, for un- 
desirable consequences will again occur’ sthdnyupanimantrane sangasma- 
yakaranam punaranistaprasangat. The Bhasya, apart from describing what 
happens to a yogin who has attained the supernatural powers and what he 
should do in order to avoid his absorption being disturbed, introduces a divi- 
sion of the yogins into four classes, viz. the debutant (prathamakalpika), the 


168. ‘This idea echoes the Bhasya on 3.50: “When, after the dwindling of hindrances and of 
karma, [intuition] comes to him thus, “This presented-idea of discrimination is an external 
aspect of sattva. And sattva is to be reckoned with those things that are to be escaped” 
[...]' yadásyaivam bhavati klesakarmaksaye sattvasyayam vivekapratyayo dharmah, sattvafi 
ca heyapakse nyastam. 

169. Although not made explicit in the text, this consideration inevitably entails a feeling 
of pride on the part of the yogin, which is detrimental to his pursuing samadhi—an idea 
reiterated in Yogasutrabhásya 3.51. 
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resident in the stage of honey (madhubhümika), the one who shines by virtue 
of insight (prajfiajyotis) and the one who has trespassed the stage where one 
has to meditate (atikrantabhavaniya).? The purity of sattva possessed by 
the yogin belonging to the second category (madhumati bhümi) having been 
noticed by the gods, they try to lure him with the following invitation: 


O [Sir], please sit here! Take pleasure here! Here is a desirable object of 
pleasure! Here is a desirable maid! This elixir suppress old age and death! 
This vehicle moves in the air! Here are wish-fulfilling trees, the meritorious 
[river] Mandakini, the Siddhas and the Maharsis, incomparable and well- 
disposed Apsaras, divine hearing and vision, a body [strong] like diamond! 
All these things you have gained because of your intrinsic qualities, please 
accept them! This immortal place (i.e. heaven) is devoid of decadence and 
old age and it is dear to the gods! 7* 


Compare the more synthetic account of the Dharma Patafijala: 


The gods bring objects of enjoyment and beautiful women, dressed in a 
charming way and at the same time exceedingly wanton. They greet the 
yogin, inviting him to come to the heaven. However, he should not consent, 
for that is a deception, its purpose being to cause the failure of the yoga of 
the leader among yogins. 


According to the Bhasya, in order to avoid being lured by the gods invitation, 
the yogin should not be overcome by attachment to the powers or even by the 
pride (smaya) of having been addressed by the gods themselves but consider 
the bad consequences caused by attachment (sangadosa) and stick to the 
following resolution: 


‘Baked upon the terrifying coals of the cycle of existence and wandering in 
the darkness of birth and death, in a difficult way I have found the lamp 
of yoga that dissipates the darkness of the hindrances. And these winds of 
pleasures born from lust are enemies of that [lamp]. Now that I have attained 


170. On the probable Buddhist origin of this categorization, cf. ANGOT (2008:563, fn. 
1631) and Woops (1917:285, fn. 1). 

171. Yogasütrabhásya 3.51: bho ihasyatam, iha ramyatàm kamaniyo vom bhogah, kama- 
niyeyam kanya, rasdyanam idam jaramrtyu badhate, vaihàyasam idam yanam, ami kalpa- 
drumah, punya mandakini, siddhà maharsayah, uttama anukülà apsarasah, divye srotraca- 
ksust, vajropamah kayah, svagunaih sarvam idam uparjitam ayusmatà pratipadyatam, idam 
aksayam ajaram amarasthanam devanam priyam iti /. 
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this light, how could I be led astray by the mirage that are the pleasures, and 
make myself fuel for that fire of the cycle of existence as it flares up once 
again? Fare thee well, pleasures similar to dreams and to be craved for by 
vile folk! Thus resolved in his mind, he should then practice absorption.*”* 


Compare with the Dharma Patafijala, where the Lord exhorts the yogin to 
deliberate in his heart as follows: 


‘I should be concerned that, should I follow the invitation of the gods, I will 
certainly experience again the cycle of rebirth, for the nature of the power of 
the objects of pleasure is that the supreme bliss is out of reach because of it. 
The suffering has been unremittingly experienced by me. The state of super- 
natural prowess has been experienced by me already. It was not the result of 
my relaxing; it was the result of my practicing observances and absorption. 
That [state] lasts for as long as the life of the universe. It will vanish in only 
a moment because of the sensual objects. Thereupon I shall be impure. The 
likeness of the feeling of those [sensual objects] is like an illusion; the en- 
joyment of them is like a lightning. Even if they are enjoyed for a long time, 
they cause no less suffering. The sorts of the suffering are various. As soon 
as the human beings are stricken by suffering, tkadasyatanaya. It is difficult 
to return to a human birth: only water-buffaloes, cows, dogs or pigs will be 
their outcomes. You should think: “That is my object of fear, if the invitation 
of the gods will be accepted: 


The equation of the upasargas to vāsanās and their division into the three 
types connected to the gunas is also attested in the Vrhaspatitattva and the 
Tattvajnana. The presence of this doctrine in all the three texts suggests that 
they inherited it from a common tradition. The Tattvajfiana describes the 
rising of the upasargas as a consequence of the attainment by the yogin of 
the seven fires (saptagni), the seven parts (saptarga) and the seven nectars 
(saptamrta), which represent code-names for elements and faculties that are 
mastered and ‘sublimated’ by the yogin through restraint and dhëranäs 177 
It defines the obstacles as 'the latent impressions of the three constituents, 


172. Yogasütrabhásya 3.51: ghoresu samsárángaresu pacyamánena maya jananamara- 
nandhakare viparivartamanena katham cid asaditah klesatimiravinasi yogapradipah / tas- 
ya caite trsndyonayo visayavayavah pratipaksah / sa khalv aham labdhalokah, katham ana- 
ya visayamrgatrsnaya vaficitas tasyaiva punah pradiptasya samsarágner atmanam indhani 
kuryam iti/ svasti vah svapnopamebhyah krpanajanaprarthantyebhyo visayebhya ity evam 
niscitamatih samadhim bhavayet. 

173. Cf. Tattvajfiána 46.12-29 and Vrhaspatitattva 62-64. The two texts have slightly 
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which adhere tightly to the body of the Soul vasana nikan triguna / rumakot 
in Sarira nin atma, and describes them as follows: 


What are the obstacles like? When there is somebody who looks like a gand- 
harva, or like a Vidyadhara. They come forward to greet the leader among 
yogins during the time of yoga. Further, there are some who have the ap- 
pearance of deities, presenting him with a golden lion-throne. They will 
order the leader among yogins to take a seat, and they will order the Seer 
to come, worshiping him with a shower of flowers or bringing the [right] 
meaning of the sacred texts. Then they will teach the leader among yogins 
during the time of yoga. If this happens, the leader among yogins has met 
the obstacles of sattva. But if what is seen is as if the body of the leader 
among yogins during the time of yoga is made to swing back and forth, as 
if it is rocked, as if it is shaken, as if it is stirred up, as if it flies in the atmo- 
sphere, or [if] the Danavas, the Daityas and the Raksasas aim at blocking the 
absorption of the leader among yogins—if this happens, those are the ob- 
stacles of rajas. Further, if the body of the leader among yogins during the 
time of yoga becomes heavy, or suddenly rubs and thunders, filled to over- 
flowing, trembling and raising its hairs [out of fear], as if he is oppressed 
in his heart, or he becomes unconscious and obfuscated, as if his awareness 
is vanished during the time of yoga, and [he is] fully intent to sleeping on 
[his] lap—if this happens, the leader among yogins has met the obstacles of 
tamas.!74 


different opinions as to the identification of the single members of the three items, but they 
both agree in attributing to them the arising of supernatural faculties, such as obtaining the 
Lord’s body and the elimination of the hindrances, old age and death. The Vrhaspatitattva 
(63) attributes to the saptagnis the role of burning the defilements in the body and, hav- 
ing defined the saptamrtas, describes the sivagni (65) as burning the latent impressions in 
the yogin and entering his body; according to the Tattvajñana (46.28-29 and 47.17-20) the 
saptagnis burn, through absorption, the saptangas and the saptamrtas, and with them also 
the obstacles to yoga and the latent impressions. An early Sanskrit passage describing the 
arising of supernatural powers in connection with a yogic practice based on the burning 
of the five elements in the body (thus resembling the definition of saptanga given by the 
Vrhaspatitattva, i.e. the five elements plus manas and buddhi) is Svetasvataropanisad 2.12 
(trans. OLIVELLE 1998:419): “When earth, water, fire, air, and ether have arisen together, 
and the body made up of these five becomes equipped with the attribute of yoga, that man, 
obtaining a body tempered by the fire of yoga, will no longer experience sickness, old age, 
or suffering’ prthvyaptejo ‘nilakhe samutthite paficatmake yogagune pravrtte / na tasya rogo 
na jara na duhkham praptasya yogagnimayam sariram. 

174. Tattvajfiana 46.29-47.1-13: ndya kari lvir nikan upasarga nihan // 46 // yapvan hana 
katon kadi gandharva/ hana kadi vidyadhara | ya ta manunsun ri san yogisvara ri kala nin 
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Instructions on how to burn the obstacles through the saptagnis and the 
fire of absorption follow. The Old Javanese exegesis to half-šloka 74 of the 
Vrhaspatitattva also understands, albeit implicitly, the obstacles as being 
the consequence of not only the saptangas, saptagnis and saptamrtas (de- 
scribed in ślokas 62-64), but also of the eight sovereign powers (astaisvarya) 
of the animadi-group (described in 66-74), which are the fruits of the state 
of leader among yogins. If the yogin is able to burn with absorption the prin- 
ciples below the primal matter and up to the three constituents, the obstacles 
that present obstructions (magave vighna) arise: 


There is the vision, there is the hearing, there is enlightenment, there is the 
olfaction. The vision is as if the appearance of a god is seen during the time 
of yoga. The hearing is as if a feeble sound is heard, bestowing the state of su- 
pernatural prowess during the time of yoga. Or there is an extensive knowl- 
edge, which is met by him during the time of yoga. Insight suddenly arises, 
and he knows about the [true] meaning of the sacred texts [even though] he 
has not yet studied them. That is enlightenment. There is like the perfume 
of a king that gives off smell, inhaled by the nose during the time of yoga. 
That is olfaction. All of them are obstacles of sattva. The obstacles of rajas 
are as follows: he feels that his body is as if rocked during the time of yoga. 
It is as if his body is lifted up. It is as if he feels that his body is pressed down. 
It is as if his body is flung away. It is as if his body is swung back and forth. 
He feels as if it is stirred up. He feels that his body is light like kapok. All of 
them, they are obstacles of rajas. The obstacles of tamas are as follows: it is 
as if his body is filled to overflowing during the time of yoga. He feels as if 
his body is heavy, he feels. He feels that his body is cold. He feels as if his 
limbs are being entered (i.e. possessed) and filled. His mind becomes dark. 
Its awareness becomes dazed and obfuscated; it is unconscious. All of them, 
they are the obstacles of tamas.'7^ 


yoga! muvah hana ta marüpa devatà | manunsuni sinhdsana mas | manon malunguha ri 
san yogisvara muvah hanona rsi daton | mamuja rin puspavarsa | athavà umava hartha nin 
aji / ndan ahajara kunan san yogisvara ri kala nin yoga / sattvopasarga kapangih de san yogi- 
svara yan mankana [| kunan yan katon | kadinuntitakan | kadinayun / kadinulahulah / hana 
kadi binonbon / hana kadi manlayan rin akasa | kunan avak san yogisvara ri kala nin yoga / 
athava don danava | kunan daitya / raksasa | umalani samadhi san yogisvara/ rajopasarga 
ika yan mankana || kunan yan abyot avak san yogisvara ri kala nin yoga / athava kagyata hu- 
maras kumotuga | gaganan rumab muririn | hana kadi pinatakakan [pinotok Ed.] rin hatan / 
hanan malupa viparita / kadi hilan ikan cetana/ ri kala nin yoga / prayatna tura sanhulun / 
tamah ika kapangih de san yogisvara yan mankana /. 

175. Vrhaspatitattva 74.8-22: hana si darsana naranya/ hana si sravana naranya | hana si 
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The text ends with a description of the remedies to be used to cure the ob- 
stacles of tamas, which closely echoes a similar account given in Dharma 
Patanjala 326.22—3, and characterizes the successful absorption as causing 
the separation of the yogins mind (jfidna) from the body. 

The supernatural faculties of perception arising from the obstacles of 
sattva as described in the Old Javanese sources closely resemble the divine 
faculties mentioned in Yogasütra 3.36. On the other hand, the faculty of 
knowing the sacred scriptures before having studied them is not described 
in the Yogasdstra but in the Puranic accounts of Patafjala yoga listing the 
siddhis connected with the upasargas."$ 

The Yogapada of the Dharma Patafijala comes to an end with the yogin's 
monologue refusing the invitation of the gods. A debate between a materi- 
alist opponent and the Lord about the destiny of the Soul after death and the 
essence of the universe follows. 

We have already encountered a few occurrences of the 

Prayogasandhi ` elusive term prayogasandhi, in both the Yogapada and 
other parts ofthe Dharma Patafijala. The expression, at- 

tested in several Old Javanese texts but not in Sanskrit, is tentatively glossed 
by OJED (prayoga sandhi) as 'secret means; or prayogasandi, esoteric knowl- 
edge of the (right) means? "77 In the Yogapada the term features in the de- 


boddhavya naranya | hana si gandha naranya | si darsana ñaranya hana kadi rüpa nin de- 
vata katon ri kala nin yoga / si sravana naranya hana ta Sabda suksma karana | kadi mananu- 
grahani kasiddhyan rasanya ri kala nin yoga / vaneh hana ta jfiana bahu katamu denira kala 
nin yoga | prajfià dumadak vruh ry artha nin aji tapvan panaji ya / si boddhavya naranya | 
hana ta kadi gandha nin ratu mavani kesap in irun ri kala nin yoga / si gandha naranika / 
ika ta kabeh upasarga nin sattva naranika /] nihan tan upasarga nin rajah | hana kadina- 
yun ikavaknira / hidapnira ri kala nin yoga | hana kadinankatankat ikavaknira / hana kadi 
pinatakakan ikavaknira hinidopnira | hana kadinuntalakon ikavaknira | hana kadinuntitun- 
titakan ikavaknira / hana kadi binonbon hidapnira | hanan kadanan kadi kapuk hidapnira | 
ika ta kabeh upasarga nin rajah ika// nihan tan upasarga nin tamah | hanan kadi ganganan 
ikavaknira ri kala nin yoga / hanan kadi mabvat ikavaknira kahidapanya / hanan matis ika 
si kahidapanyavaknira/ hanan kadi kapasukan kesyan anganira kahidapanya/ hanan patan 
hidapnira | hanan vulanun viparita / lupa lvir nikan cetananira/ yeka kabeh upasarga nin 
tamah ika //. 

176. Cf., e.g., Agnipurana 375.8: ‘All the scriptures such as the Vedas and so on are mas- 
tered by him spontaneously; any desired matters of metrical science and poetry are mastered 
by him’ vedddisarvasastran ca svayam eva pravartate | abhistachandovisayam kavyañ cásya 
pravartate ll. 

177. Cf. OJED 1650, s.v. sandhi. The meaning of ‘esoteric, secret’ is justified by a seman- 
tic shift of the word sandhi borrowed from Sanskrit, documented in several Old Javanese 
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scription of the restraint on right-and-wrong (dharmadharma): 


That is the goal of the prayogasandhi to be enquired about when facing the 
guru, if he wishes that the yogin enters in another man. The right-and- 
wrong, that is cut off by him. There is a little bit of what remains, which 
is why he does not die. When the cutting-off is finished, he will be success- 
ful in entering the other man. 


Among Old Javanese Tuturs and Tattvas the Dharma Patanjala is unique in 
connecting prayogasandhi with the above yogic practice, which is described 
in the Yogasütra (3.38): ‘From loosening the fetters of bondage to the body 
and from awareness of the bodily processes, there is the entering of the mind 
into another’s body’ bandhakaranasaithilyat pracarasamvedanac ca cittasya 
parasariravesah. The Bhasya mostly paraphrases the sūtra, only adding that 
the yogin can withraw his own mind and deposit it into the body of another 
living being ‘as when the king-bee flies up, the bees fly after him, and when 
it alights, they alight after it, so the organs follow after the mind when pene- 
trating into the body of another’ yatha madhukararajanam maksika utpatan- 
tam anutpatanti nivisamanam anuvisante, tathendriyani parasariravese cit- 
tam anuvidhiyanta iti. The technique of parasarirapravesa is described in 
al-Birünis Kitab Patanjala (PINES and GELBLUM 1983:262) as follows: 


If he wishes that he, except for his spirit, be transported in this entanglement, 
from his (own) body to another body, not in a way in which (one is) trans- 
ported after death, but rather in virtue of his (own) will, volition and (free) 
choice, he is able to bring this about. This is because the bodies are nets for 
the spirits, with a view to requiting them for former good and evil (deeds) 
with ease or discomfort corresponding to the two (categories of deeds). 


The entering into another persons body by way of yogic technique is a well- 
known motif in the Epics, and it has been connected by WHITE (2004:622- 
623) to the entering by the Saiva guru into the body of his disciple during 


sources, in the sense of ‘not open, covert, deep, subtle, secret, esoteric; deep or hidden 
sense, subtleties (finer points), secrets, subtle tactics, secret (uncommon) power; secrecy, 
deepest (most hidden) part, innermost recesses. Earliest evidence of the semantic change 
from sandhi 1. [connection, alliance, peace, juncture, interval between day and night, twi- 
light] to 2. (not found in Ramayana Kakavin) seems to be the combination upaya sandhi 
(Virátaparva; “peaceful means” > “subtle, or covert means’, ? cf. suksmopdya, rahasyopaya, 
Arjunavivaha 22.7) (OJED 1649); for a similar usage, cf. the Sutasoma’s advayayogasandhi 
‘the esoteric knowledge of advayayoga’ (ENSINK 1978:186), and the Sanskrit sandhyabhasa 
or sandhibhasa ‘twilight language’ which is usually translated as ‘secret (esoteric) language. 
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(Mantramarga) Tantric initiation, to burn the latter’s innate maculation and 
guide him toward higher cosmic levels. The connection between this prac- 
tice and prayogasandhi remains obscure to me, even though it may be ar- 
gued that the ‘extraction’ and ‘travelling’ of the yogin’s subtle body into an- 
other being involve a process active at the ‘fine’ ontological level that seems 
to be the reserve of prayogasandhi."? The supernatural ability of entering 
anothers body is already described in the Pasupatasütra and the Bhdsya 
thereon.’”? Kaundinyas elaboration when introducing sūtra 1.31: ‘And all 
become such as may be killed by hin sarve cdsya vadhya bhavanti (p. 48) is 
interesting: 


Question: Is [the perfect one] able only to enter into a human like a spirit, 
a demon or a devil? Or, is he also able to separate them from life and apply 
torture to them? Answer: He is able to do so.1°° 


This description presupposes the ability of killing, thus foreshadowing the 
Dharma Patafijala's allusion to the fact that only when the leftovers of dhar- 
madharma of a living being are cut, which amounts to death, one is able to 
enter another's body. 

Elsewhere in the Dharma Patafijala (326.22) the practice of prayogasan- 
dhi is recommended for the yogin when he meets the obstacle of tamas, along 
with the application of fire (apuyapuya); whether the application of fire (i.e. 
inner yogic fire?) is connected to prayogasandhi is not clear, but very proba- 
ble. The most elaborate definition ofthe term is found at the very beginning 
of the Yogapada, prior to Sloka 2, in correspondence with the discussion of 
the attainment of the body of the Lord by the yogin. Siva defines prayoga- 
sandhi in reply to Kumara's statement that the Lord is within the cycle of 
rebirth (which is in fact not true, for He is there only as a manifestation of 
His form within the realized yogin): 


178. Thisfindsa parallelin the characterization of practices of parasarirapravesa in the Ne- 
tratantra (20.27—36) as ‘subtle’ (suksma) yoga, in contrast to the supreme (para) and coarse 
(sthüla) yoga (cf. WHITE 2004:623-624, 2009:161-163). 

179. Cf, eg. the latter on sütra 1.28 (p. 47): 'And he becomes not subject to anyone 
sarvesam cavasyo bhavati (also with reference to the pupil being subjected to the master, 
yet not entered by him) and sutra 1.29 (p. 48): ‘And he enters into all’ sarvams cavisati 
(with reference to all the cattle or bound souls). 

180. Paficarthabhdsya 1.30 (p. 48, lines 5-7): aha kim avesanamatra eva sakto yaksara- 
ksahpisacadivad uta pranair api viprayogam yatanabhis ca samyogam kartum sakto bha- 
vatiti //ucyate Saktah. 
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The reason why it is so is that the absorption of the yogin is perfect, for the 
Lord is made manifest in a human being. It will be obtained by the yogin 
if he knows about the prayogasandhi. To exemplify it: like the fire which is 
in the wood, for it brings forth its body. The fire which is in the wood is 
the consequence of the rubbing—the cause for it to come out. Likewise, the 
butter is not produced if it is not churned. That is a coarse substance, and yet 
it is not produced if no working procedure is applied with a tool. The Lord 
Supreme Cause will not be met by him, if there will not be prayogasandhi. 
Even though one may know about the prayogasandhi, if one does not put it 
into practice, one will definitely not meet the Lord. 


The passage tries to explain the term prayoga as the activity of churning (pin- 
utaran) and rubbing (arasa), and sandhi as a tool" through which an in- 
visible yet material substance—here the butter—can be produced (i.e. made 
manifest) by being ‘worked’ (inupaya). Here prayogasandhi appears to refer 
to a kind of yogic procedure, the details of which are passed over in silence, 
causing the manifestation (kabhibyaktan) of the visible form of the Lord in 
the body of the yogin. 

Even though references to prayogasandhi abound in the Tutur and Tat- 
tva literature, they are all characterized by secrecy and ellipsis; furthermore, 
from the passages it may be inferred that the sources were by no means in 
agreement as to what yogic procedure was intended by it, or even its aim. 
Therefore, I limit myself here to drawing attention to the Old Javanese pas- 
sages that display the most obvious mutual parallels, and try to identify sim- 
ilar motifs in Sanskrit sources.'®* The closest parallel to the account of the 
Dharma Patanjala is found in the first of the two cantos constituting the 
Saiva hymn of the Arjunavivaha:'® 


181. Following OJED (1650) s.v. sandhi 11 ‘part. kind of tool’; alternatively, the form may 
indicate an ‘esoteric/subtle means’ (cf. above, fn. 177). 

182. Other instances of the term prayogasandhi used in a yogic context that shows no 
apparent links with the understanding of the term by the Dharma Patanjala are found 
in Jndnasiddhanta ch. 2, where it is connected with a practice involving a focused atten- 
tion even in the state of deep sleep; Vrhaspatitattva 52.80, where it is not clearly defined; 
Kakavin Dharma Sünya Kakavin 59 (canto 9.2), where the aim of sandhi upaya (= prayo- 
gasandhi) is to hold back (or: ‘concentrate upon, ragap) the bad and good actions (papa 
lavan supunya) with the secret key of yoga (kufici rahasya yoga, perhaps connected with 
pranayama?—cf. above, pp. 521-523); in several passages of the Tattvajfiana, among which 
ch. 44, where prayogasandhi is explained as being constituted by the ancillaries of yoga, 
which are the upayas. 

183. I have quoted and discussed the two stanzas of the second part of the hymn (canto 
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oM-May the homage of him who is in need of a protector (anatha) be no- 
ticed by Him who is the refuge of the three worlds! My homage to your 
feet is both bodily and mental—there is nothing else [but you]. You are like 
the fire [that comes out] from wood and the butter [that comes out] from 
the milk. You come out in visible form when there is a man who carefully 
'churns the consciousness. 


Pervaded and pervasive, you are the essence of the supreme reality, difficult 
to grasp. According to your will is what exists and what does not exist, what 
is gross and subtle and what is good or evil. Of the origin, existence and 
end of creation you are the Cause. You are the origin and end of the whole 
universe, having both a manifest and unmanifest form.184 


It is arguable that the stanzas adumbrate a yogic method, illustrated through 
the metaphors of fire in wood and butter in milk, to make the Lord mani- 
fest (saksat matu) in the man who practices it. Here the verb amutar ‘chur’ 
is connected with tutur ‘consciousness, awareness, remembrance’ and pina- 
hayu ‘carefully, with due care’ 

An elliptic reference to prayogasandhi in a similar context is found in 
the Vrhaspatitattva (50.1-6), where the Lord, having used the above similes 
in Sloka 49 and in the Old Javanese commentary thereon, limits Himself to 
stating that Vrhaspati, having been taught about the knowledge of the tat- 
tvas, can be imparted the great secret called prayogasandhi after all the other 
gods in the assembly have left. Another instance is found in Jfianasiddhanta 
ch. 25, where the one line constituting the Old Javanese comment to sloka 5, 
explaining the invisible presence of the Lord in everything through examples 
such as those of fire and wood and butter and milk, states that "Ihe means 
(prayoga) of the master to meet with the Lord is yogasandhi’ prayoga san 
panditan tumamvakon bhattara yogasandhi. The Sloka that follows, which 
seems to be only feebly related to the preceding one, refers to the yogin leav- 
ing his body with his breath, realizing to be Siva himself.'5» 


11), using the metaphor of the moon reflected on water, above (p. 386). 

184. Arjunavivaha 10.1-2: om sambah nin anatha tinhalana de trilokasarana | vahyadhy- 
atmika sambah i nhulun i janta tan hana vaneh / san lir agni saken tahan kadi miñak saken 
dadhi kita/ san saksat matu yan hana vvan amutar tutur pinahayu // byapibyapaka sari nin 
paramatattva durlabha kita | icchantan hana tan hanaganal alit lavan halahayu / utpattisthi- 
tilina nin dadi kitata karana nika | san sankan paran in sarat sakalaniskalatmaka kita // 
185. The šloka appears to have been quoted and decontextualized by the compiler of the 
Jnanasiddhanta from a Sanskrit source, for the Sloka has a parallel in Nisvdsamila 6.8 and 
Sardhatrisatikalottarágama 19.4 (cf. ACRI 2006:124). 
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Sanskrit passages providing what may be the antecedents for this doc- 
trine are found in the Upanisads. For instance, the late Amrtabindüpanisad 
(9-13th century AD) equates the process of mental realization of Brahman 
to the extraction of butter from milk and the production of fire through a 
churning-stick: 


Like clarified butter is hidden within milk, the knowledge [of the self] dwells 
within every being. That should be churned out constantly with the mind 
as the churning-stick. 


Having applied the cord*®** of knowledge [to the churning-stick], one should 
extract, like fire [by friction], the Supreme [Brahman], without parts, im- 
movable, pacified; ‘I am that Brahman —it is said.1°7 


Another, much earlier, parallel is found in the Svetasvataropanisad (1.10- 
12). The passage, having taught that the Lord abides in one’s body as the 
atman, explains how that realization, which brings about the eradication of 
the fetters (sarvapdsapaha) and universal sovereignty (visvaisvarya), can be 
attained: 


When a fire is contained within its womb, one cannot see its visible form 
and yet its essential character is not extinguished; one can grasp the fire once 
again from its womb by means of tinder. In just the same way, one can grasp 
both!3? within the body by means of the syllable om. 


When one makes one’s own body the bottom slab and the syllable om the 
upper drill, by twirling it constantly through meditation one would see God, 
just as one would the hidden thing. 


Like oil in sesame seeds and butter in curds, like water in the riverbed and 
fire in the fire-drills, so, when one seeks it with truth and austerity, one 
grasps that self (atman) in the body (atman)—that all-pervading self, which 
is contained [in the body], like butter in milk.189 


186. For this translation of netra, cf. MW s.v. (attested in Mahabharata etc.): ‘the string by 
which a churning-stick is whirled round 

187. Amrtabindüpanisad 20-21: ghrtam iva payasi nigidham bhüte bhüte vasati vijfia- 
nam | satatam manthayitavyam manasa manthanabhitena // jfiananetram samádhaya ud- 
dhared vahnivat param | niskalam niscalam santam tad brahmaham iti smrtam //. 

188. That is, the Lord and unevolved matter, mentioned in verse 1.10. 

189. Svetasvataropanisad 1.13-16ab (trans. OLIVELLE 1998:416-417): vahner yathà yo- 
nigatasya mürtir na drsyate naiva ca linganásah/ sa bhaya evendhanayonigrhyas tad vo- 
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The stanzas describe in detail the procedure for producing fire by means of a 
fire-drill, as a metaphor for the obtainment through meditation of the man- 
ifestation of the Lord who is present in the human body as the Self (atman). 
According to OLIVELLE (1998:617-618), ‘the womb is the depression on the 
lower slab into which the drill is inserted and twirled to produce fire. "Essen- 
tial character" (linga) appears to refer to the essential element of fire, which 
remains within the fire-drill even when its visible form is extinguished:'*?? 
He concludes that “the point of all these images is that in every case one 
has to engage in a strenuous activity (crushing the sesame seeds, churning 
the curds, or digging up the riverbed) to obtain what is hidden therein, a 
point that is clearly implied also in the description of prayogasandhi in Old 
Javanese sources—and especially in the Dharma Patafijala. The same point 
clearly emerges from a verse of the Trayodasasatikakalottara (f. 37v.2—3), the 
only Siddhàntatantra known to me that includes a reference to this motif: 
As the butter existing within milk will not become visible without proper 
effort (prayoga), thus Siva, the support of the dhanafijaya [breath], will not 
be manifest at all times’ yatha ksire sthitam sarpir na drsyed aprayogatah / 
tatha dhanafijayavastho na drsyeta sivah sada. 


bhayam vai pranavena dehe // svadeham aranim krtvà pranavam cottaráranim | dhyananir- 
mathanabhyàsad devam pasyen nigüdhavat // tilesu tailam dadhiniva saprit apah srotahsv 
aranisu cagnih/ evam atmatmani grhyate sau satyenainam tapasa yo ‘nupasyati II sar- 
vavyápinam atmanam ksire sarpir ivarpitam /. 

190. OLIVELLE refers to analogous descriptions of the procedure for obtaining fire in the 
Brhadàranyakopanisad (1.4.6 and 3.23-31) and the Kathopanisad (4.8), which also under- 
stand the fire as being hidden within the fire-drill. This is a fairly widespread image in 
Vedic literature. 


Right Knowledge 


S WE HAVE SEEN ABOVE (p. 481), it is at its very outset of the Dharma 
Patafijala that the Lord, prompted by a specific question of Kumara, 
defines the right knowledge (samyajfiana/samyagjfiana) and connects it to 
the practice of samadhi. The term, comparable to the synonym tattvajfiana 
‘knowledge of the things as they are)! is widely attested in Sanskrit Sastras 
of various philosophical and religious traditions, including the Saiva ones, 
as well as in Old Javanese sources. In both traditions it denotes a proper 
knowledge, perception or notion, of either intellectual or intuitive, and thus 
salvific, nature. 
It is the latter characterization of right knowledge that is 
As Salvific found in the beginning of the Dharma Patafijala, where 
Knowledge it is presented as a fundamental ingredient in the pro- 
cess of liberation. It accompanies yoga and its ancil- 
laries towards the realization of absorption leading to oneness with Siva.? 
The connection between right knowledge and the means of yoga must have 
been a widespread doctrinal tenet, for it is expounded in other Old Javanese 
scriptures as well. For instance, the Agastyaparva prescribes to restrain the 
unstable mind by using right knowledge as a hook (ankusa) and applying 
the ancillaries of yoga? The Tattvajnana (42.16-19) explains that the right 


SE Cf. Tattvajñana 1, 23, 24; Vrhaspatitattva 5, 32, 5o; Nydyasutrabhasya ad 1.1.2: tattva- 
jnanam tu khalu mithyajfianaviparyayena vyakhyatam / ‘true knowledge is explained as the 
contrary of the wrong notior (cf. below, pp. 559-560). 

2. For the conflation of samyagjndna and the item Knowledge (jñana) belonging to the 
eight qualities of the intellect, cf. above, p. 449. 

3. Cf. Agastyaparva 375.18-20: “Such a mind, it should be restrained by the master by 
means of right knowledge, as if it were a hook. It should be crafted with the yoga of vi- 
sualization, fixation, reflection, withdrawal and absorption ikan manah mankana, ya ta 
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knowledge must be used as a lamp (makasuluh) guiding the performance 
of observances (brata), austerity (tapa), yoga and absorption (samadhi), us- 
ing a means of realization prayogasandhi;* elsewhere (43.13-21), the right 
knowledge is compared to the wings that keep the course of the arrow that is 
prayogasandhi, shot by the bow that are observances, austerity, yoga and ab- 
sorption.’ The San Hyan Kamahayanikan (ms. C, p. 32 lines 1-3) regards the 
right knowledge as the cause of absorption, which ends in liberation (kamok- 
tan). 

A somewhat different characterization is that of the Vrhaspatitattva (26), 
which equates the possession of right knowledge to the being endowed with 
the four Sovereign Powers of the Lord and achieving oneness with Him (sat- 
maka lavan bhatara), i.e. liberation from the cycle of rebirth (tan panjanma 
muvah). The Jñanasiddhanta in ch. 6 (p. 108) defines right knowledge as the 
means through which someone remembers his true nature as the absolute 
reality (katutur i kavisesanira)—a knowledge without thought or thought- 
objects (tan panhidap, tan kahidap). That knowledge is said to annihilate 
all the defilements (hilan nikan sarvaklesa) as fire burns both stinking and 
fragrant matter until it is completely reduced to ashes, after which it also 
vanishes and again returns to its latent state (malvi suksma). 

Old Javanese sources also explain samyagjfiana as the 
As the Three knowledge achieved through the three valid means 
Valid Means of of perception (pramana), namely direct perception 

Knowledge (pratyaksa), inference (anumdna) and reliable testi- 

mony of scripture (dgama).° The Dharma Patafijala, 


hinaratnira san pandita makasadhana samyajnana kankan ankusa. inupaya ta ya rin dhyana 
dharana tarka pratyahara samadhi yoga. 

4. Which in the Tattvajfiana denotes the ancillaries of yoga; cf. also 43.1-3. 

5. The simile is also illustrated in detail in 42.17-19: [The yogin who] uses as stages [of 
practice] observances, penance, yoga and absorption, who uses as a lamp right knowledge, 
who uses as a means prayogasandhi, he is the only one able to obtain the supreme state 
of the Lord. Like an arrow that is shot and has already [been discharged] from the bow: 
its striking will be altogether straight makabhümi brata / tapa / yoga | samadhi / makasuluh 
samyajfiana | makasádhana prayogasandhi | sira juga san vnan tumakani kavisesan bhatara | 
kady angan in hru pinanahakan/ sampun in laras/ abanara juga tampuhnya/. A similar 
example occurs in the Dharma Patanjala in connection with the state of insight of the yogin, 
characterized by right knowledge: cf. above, p. 495. 

6. Cf. Vrhaspatitattva 26: ‘One who possesses the three authoritative means of knowl- 
edge—direct perception, inference and testimony of scripture, he is designated as one who 
possesses right knowledge’ san kinahanan de nin pramana talu | pratyaksanumanagama | 
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having prescribed the three means as the guide to the human beings who 
desire the right knowledge, defines them as follows: 


The valid means of knowledge of direct perception means: the entity that is not 
a matter of guess. That is the valid means of knowledge of direct perception. 
The valid means of knowledge of inference means: there is an entity which 
is not visible, but the thought of men about it is sure, for there is a sign by 
means of which one can recognize it. For example: like the foreign countries 
across the sea, it is possible that men know about their existence, for one sees 
thus, namely that there are men of different appearance, like the Brahmans 
and the Pujut, the Nambi, the Persians. These are seen by you. And further, 
there still are entities which are not seen, they originate in [foreign] lands, 
in [other] islands, such as gems, musk, camphor. These constitute the evi- 
dence that the islands across the sea exist; it is the mind that infers that they 
exist. That is the valid means of knowledge of inference. The valid means of 
knowledge of testimony of scripture means: the teachings of the people from 
the foreign lands, but [only] if there is a proof; if there is no proof, they are 
[to be considered] false. If there is a proof, that is designated as the valid 
means of knowledge of testimony of scripture. Thus are the three valid means 
of knowledge, so that there is no going wrong of the knowledge according to 
the men of religion. 


The concise definition of pratyaksa as an entity that is ‘not matter of guess’ 
or ‘uncertain (marakva) reveals a rather developed epistemological aware- 
ness and may be compared to similar characterizations found in the Sastric 
Siddhantatantras.” On the other hand, definitions of direct perception as a 


ya ta sinanguh samyagjñana naranya; Tattvajndna 36.4: “The aim of the three valid means 
of knowledge is to serve as torch for the one who is endowed with right knowledge’ ya ta 
don ikan pramana talu/ pinakasuluh mata kita kasamyajnana; San Hyan Kamahayanikan 
p. 62 line 11: ‘Right knowledge is direct perception and inference samyajfiana naranya 
pratyaksanumana (in harmony with the late Buddhist rejection of dgama as a pramana). 

7. Cf., e.g., Matangapaáramesvaragama YP 4.15c-16a: ‘Sense-knowledge is unobjecti- 
fiable, free of doubt, and free of imagination anirdesyam asandigdham kalpanapodhago- 
caram | pratyaksam, which, according to SANDERSON (2006b:78), shows an awareness of 
Dignaga’s (c. 480-550) definition of pratyaksa in the Pramanasamuccaya as being ‘free of 
imagination’ kalpanápodham; contrast Srikantha’s definition in Ratnatrayapariksà 227cd: 
‘Characterized by imagination, free of doubt and devoid of error’ savikalpam asandigdham 
vyabhicaravivarjitam. All definitions may be regarded as going back in some way to the 
classical definition given in the (second part of) Nyayasütra 1.1.4: “Direct perception is 
not the result of an inferential mark, devoid of error, certain avyapadesyam avyabhicari 
vyavasayatmakam pratyaksam. 
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mere psychological process of sense-cognition are found in the Vrhaspati- 
tattva (26): “Direct perception (lit. ‘what is present before the eyes’) means: 
what is seen and grasped’ pratyaksa naranya katon kagamal, and in the Tat- 
tvajñana (36.6—7): "Ihe substances that are coarse, whatever can be seen and 
heard, whatever can be grasped with the hands, those are within the scope 
of the valid means of knowledge of direct perception ika tan vastu ganal / 
sakaton sakarar | sakagamal de nin tanan / yeka kavanan denin pratyaksa- 
pramana.® 

The characterization of inference given by the Dharma Patafijala is also 
decidedly more elaborated than those found in the other Tattvas, articulated 
as it is through abstract philosophical terms and corroborated by various 
metaphors. The definition as the sign or means (cihna) through which an 
invisible entity can be recognized is apparently based on the very standard 
description of inference as the cognition of an entity (or mark-bearer, lingin) 
by means ofa mark (linga).? The examples cited in support of this definition, 
namely the reference to the existence of foreign lands based on the common 
observation of people with an “exotic appearance (like Brahmans!) and of 
products from foreign lands, I have found neither in other Old Javanese nor 
Sanskrit sources. On the other hand, what constitutes the standard simile 
(or syllogism) explaining inference as an invariable concomitance between 
the probans and probandum in Sanskrit literature is found in the Vrhaspati- 
tattva: ‘Inference means: like when one sees smoke at a distance, he infers 
the boundaries of the fire anumdna naranya kady angan in anon kukus rin 
kadohan / ya ta mananumana hiñan in apuy. Yet another definition is given 
by the Tattvajnana (36.7-8): "What is subtle (i.e. invisible), like the char- 
acteristics of the Fourth State, that is within the scope of the valid means of 
knowledge of inference ikan suksma kadi laksana nin türyapada / yeka kava- 
nan de nin anumanapramana. Whereas the reference, by way of example, to 
the Fourth State of consciousness is an idiosyncrasy of the Tattvajfiana, the 
basic idea that inference serves the purpose of demonstrating the existence of 
invisible entities is widespread in Old Javanese sources. In both the Dharma 
Patanjala and Vrhaspatitattva it is epitomized in the demonstration of the 


8. These echo the definition of direct perception given by the first part of Nyayasütra 
1.1.4, ie. "Ihe knowledge resulting from the contact of the objects of the senses with the 
faculties’ indriyarthasannikarsotpannam jñanam. 

9. Cf. Vaisesikasitra 9.18, 10.4 and 19; Sankhyakarika 5; the various commentaries on 
Nyàyasütra 1.1.5, etc. 
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existence of karma through the inference of its fruits by way of the example 
of the movement of the sun, which is found in Sanskrit sources in connec- 
tion with inference of the kind observed from the general (samanyatodrsta, 
cf. below, pp. 564-570). 

The definition of testimony of scriptures by the Dharma Patañjala is in- 
teresting in that it mentions the teachings (varahvarah) coming from foreign 
lands, which presumably refer to areas of the Indian Subcontinent—refer- 
ences of this kind are extremely rare in Tutur and Tattva literature. It also 
adds that such teachings are to be considered as valid only if they display 
proofs (cihna); even though these proofs are not defined, it might be ar- 
gued that they consisted in analogies, logical demonstrations, etc. A similar 
standpoint is detectable in the Vrhaspatitattva, which defines agama as 'the 
scriptures that are provided with demonstrations by the teacher' ikan aji in- 
upapattyan de san guru—a gloss of the Sanskrit half-line krtantad vacanaga- 
mah; the need to integrate the reliable testimony of the sacred scriptures with 
logical means emerges also from 52.38-42, ‘the valid means of knowledge 
and analogies** have been presented in the scriptures because they serve as 
means to guide what is said’ ya hetu nin pramanopama | yan hinanaken ri 
san hyan aji! apan yeka pinakasipat nin vuvus, and “the nature of the scrip- 
tures and the valid means of knowledge is to mutually support each other 
iki san hyan aji masundansundanan lavan pramana svabhavanira. The once 
again idiosyncratic definition of the Tattvajñāna (36.8-9) runs: ‘what is ex- 
tremely subtle, like the characteristics of the State [called] the End of the 
Fourth, that is within the scope of the valid means of knowledge of scrip- 
ture’ ikan paramasüksma kadi laksana nikan turyantapada/ yeka kavanan 
de nin dgamapramana. 


10. Inthis instance I translate the Sanskrit cihna as ‘proof’ rather than ‘mark, (distinctive) 
sign, characteristic, on the basis of OJED (326). The former meaning may be the result of a 
semantic shift that occurred in Old Javanese. 

11. Or, if we take the compound pramdnopama as a karmadharaya, ‘the analogies that 
constitute valid means of knowledge. 


Wrong Knowledge 


HE OPPOSITE OF right knowledge is denoted in the Dharma Patanjala 
by the term mithyajñana or wrong knowledge. Unlike in other Old Ja- 
vanese sources," the use of such a term is pervasive in the text, and it appears 
to have been borrowed from Sanskrit Sastras—especially of Nyaya, Sankhya 
and Yoga—where it is employed with the technical meaning of ‘false con- 
ception, error. Whereas samyagjfidna is widespread in other Tattvas, its 
opposite is (indirectly) referred to only once, namely in the Vrhaspatitat- 
tva (47.63-64), where Vrhaspati’s nihilistic view is defined as jfiana viparita, 
‘perversed’ or ‘reversed’ knowledge/mind. While in Old Javanese viparita 
can be translated as either ‘turned round; ‘altered’ or ‘obscured’ (OJED 2287), 
one may also take into account the translation of ‘opposite to, which is more 
faithful to the Sanskrit original. For instance, the Saiva author Kumaradeva, 
while commenting upon Tattvaprakdsa 52, elaborates on the item Ignorance, 
i.e. the opposite of Knowledge among the eight qualities of intellect (buddhi- 
bhava), providing the following definition: 


Ignorance is the opposite of knowledge (jfidnaviparyaya), that is to say non- 
right-knowledge (asamyagjndna). That is of three kinds: misapprehension 
(viparyaya), fantasizing (vikalpa) and sleep (nidra). Misapprehension is a 
false knowledge that is not true to the nature of the object, [like] the knowl- 
edge of silver etc. in place of mother-of-pearl etc.” 


1. OJED 1144 lists only one occurrence of the term in Udyogaparva 57.3, meaning ‘with 
a false mind: Cf. the synonym mithyddrsti attested once in the Buddhist San Hyan Kama- 
hayanikan (p. 38 line 13) in a context in which it seems to conform to the technical use of 
the term in the Abhidharma, i.e. disbelief in the four noble truths. 

2. Tatparyadipika ad Tattvaprakdsa 52: ajñanam jiidnaviparyayah, asamyagjfianam 
iti yavat tat trividham—viparyayo vikalpo nidra ceti/ viparyayo mithyajnanam atadrüpa- 
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In the light of the above-quoted passage, defining jfianaviparyaya as asam- 
yagjfiána, one may suggest that the compound jñana viparita of Vrhaspa- 
titattva 47 may be regarded as a calque of the Sanskrit -viparyaya in the 
sense of 'opposite to' rather than 'upside-down, in a contrary manner. The 
unlikelihood of such a possibility is, however, indirectly suggested by the 
gloss, in Dharma Patafijala 304.20, of avidyà as ikan jfiana mabalik, liter- 
ally an ‘upside-down or 'turned-round; i.e. perverse, knowledge; a similar 
definition recurs in 306.3, i.e. mabalik hidapnya ‘his reasoning is perverse? 
The whole passage (304.20- 306.3), elaborating on the first item avidyd ‘igno- 
rance in the list of the afflictions (klesa), provides a circumstantial definition 
of wrong knowledge by reporting the words of an opponent referring to the 
five elements as beautiful and pure, to a yogin as impure and to beautiful 
women as pure; that is to say, a kind of positive error recognizing things for 
what they are not, or better, exchanging them for their opposites.^ Such a 
definition of ignorance presents definite echoes of the treatment of the same 
item, which is also listed as the first of the five klesas—along with egoicity, at- 
tachment, aversion, obsession—in Yogasütra 2.3 (avidyasmitaragadvesabhi- 
nivesah klesah). In Yogasütra 2.5 it is stated that avidya ‘is the apprehension 
of the impermanent as permanent, of the impure as pure, of pain as pleasure 
and of not-self as self” anityasuciduhkhanatmasu nityasucisukhatmakhyatir 
avidya.> 


pratistham suktikadau rajatadijfiánam | e mithyajñanam atadrüpapratistham | em. (cf. YS 
1.8); mithyajtianatadrüpapratistham Ed. 

3. Both definitions recall the one given in Yogasütra 1.29, as translated by Woods 
(1914:62), “Thereafter comes the right-knowledge of him who thinks in an inverse way [...]' 
tatah pratyakcetanadhigamo "pi [...] and commented upon by Vacaspatimisra: ‘One is in- 
verted who knows in an opposite way [to the ordinary person whose mind-stuff flows out 
and becomes modified by objects]. One who thinks in that way thinks inversely; [in other 
words] the [ordinary] man [still] under the conditions of undifferentiated-consciousness 
(avidyavant)’ pratipam viparitam aficati vijānātīty pratyak, sa cdsau cetanas ceti pratyakc- 
etano vidyavan purusah. Cf. also Parakhyatantra 4.89cd: ajfianagunamüdhah san pasyet 
sarvaviparyayam // ‘deluded by the property of nescience he sees everything topsy-turvy 
(or, more literally: ‘he sees the reverse for everything, cf. GOODALL 2004:257-258). 

4.  Iquote and discuss the passage below, p. 613. 

5. Cf. al-Birünis Kitab Patañjala, answer to question 27 (PrNEs and GELBLUM 1977:523): 
‘Ignorance consists in representing a thing in a way contrary to its true reality. Thus [an 
ignorant person] regards the impure as pure, pleasure as good, distress as well-being, the 
earthy turbid body as eternal and as being man himself, he is ignorant of the fact that [man] 
is the soul rather than [the body]. 
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That the formulation of the Yogasütra must have been perceived as au- 
thoritative even in Saiva circles is also suggested by the fact that Kumaradeva 
borrowed his definition of misapprehension from that text? If in the San- 
khya ignorance is simply the absence of discrimination (viveka), due to tamas 
obfuscating the discriminative knowledge of prakrti and purusa, in the Yoga 
system it is positively false knowledge, i.e. the superimposing onto the pu- 
rusa of what it is not. Thus, according to the Bhasya on sutra 2.5, ignorance 
denotes a wrong cognition as opposed to right cognition; it is viparyayajfia- 
navasana, a ‘trace left by wrong cognition (2.24). Ignorance plays an impor- 
tant role in Yoga ontology as the klesa leading to wrong knowledge, being the 
ground of the other four, which originate with it, and disappear when it dis- 
appears (2.4). This idea found in the commentary is explicitly mentioned in 
the Dharma Patafijala (306.9-10), where the five klesas of the Yogasütra are 
presented as ultimately deriving from avidya: ‘Ignorance is the basis of all of 
them, for they are brought together with the wrong knowledge ika ta kabeh, 
avidya anun bhumi nika, apan yekapupulan i mithyajnana. 

The views labeled as mithyajfiana or jñana viparita in 

The Materialist Old Javanese texts are as a rule reported through the 
Doctrine mouth of an opponent and represent an adulterated, 
quintessentially unorthodox standpoint that the Lord's 

interlocutor is warned at all occasions to avoid. These arguments are out- 
lined especially in the markedly argumentative and speculative sections oc- 
curring at the beginning and end of the Dharma Patafijala, containing an 
articulated debate between the Lord and the opponent (at times imaginary, 
at times assuming the contours of a realistic character). The sources never 
specify the opponents affiliation but simply refer to an unspecified ‘other’ 
san para,’ or san mithyajñana ‘one having wrong knowledge? This state 
of affairs is reflected in Vatsyayana’s Bhdsya on Nyayasütra 1.1.2 mention- 


6. Cf. Yogasütra 1.8: viparyayo mithyajnanam atadrüpapratistham. That the sentence is 
a direct borrowing from the sutras is suggested by the explicit quotation, a few sentence fur- 
ther, of Yogasütra 1.10 on nidra, introduced by the words tad uktam patanjalina bhagavata 
‘as it is said by the reverend Patafijali. 

7. Literally meaning ‘another, other(s): This usage appears to be a calque from the San- 
skrit parah/pare referring to opponent(s) in works of Sastra, where it is also often the case 
that their affiliation is not openly mentioned. The fact that in the Dharma Patafijala para is 
mostly spelled para is irrelevant and due to a mere scribal idiosyncrasy; the word is in fact 
constantly spelled in the correct way in other Old Javanese sources, such as the Tattvajnidna. 
8. OJED (1144) glosses mithyajñana as ‘with a false mind’ 
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ing wrong (or: false) knowledge (mithyajfiana), which might have been re- 
garded as the locus classicus of such a discussion in the Sanskrit philosophical 
tradition. The author provides a long commentary on the meaning of wrong 
notion as the perception of a thing contrary to its real nature (i.e., according 
to the view of the Nyaya system). He exemplifies false knowledge by quoting 
nihilistic statements, yet without attributing them to any specific opponent: 


With reference to the Soul, [false knowledge is when one says that] there is 
not such thing as the Soul; when one regards the not-Soul as the Soul; when 
one regards pain as pleasure, the non-eternal as eternal, non-salvation as 
salvation, the fearful as free from fear, the disgusting as agreeable, that which 
is to be left as that which is not to be left; with regard to activity, when [one 
says that] karma does not exist and the fruits of karma do not exist; when, 
with regard to the defects, [one says that] they are not the cause of the cycle 
of rebirth; that, with regard to death and birth, there is no creature, be it a 
human or an animal or a Soul, who could die and, having died, could be 
born; that birth is without cause and the cessation of birth is without cause; 
that death and birth have a beginning but no end; that, though caused, death 
and birth are not caused by karma; that birth and death have no relation 
with the Soul, consisting only in the disruption or restoration of the current 
of body, organs of sense, intellect and sensations; it is when, with regard to 
the final release, [one says that] it is fearful, involving the cessation of all 
activities and, there being the separation from everything, much of what is 
desirable is lost; [and that] no wise person could possibly take pleasure in 
final release, which is the extirpation of all pleasures and utter insentience.? 


Statements echoing several of the views reported in the above passage are 
also uttered by the opponent featuring in the Dharma Patafijala. Although 
the existence of exact parallels suggests that the definition of mithyajfiana in 
the Dharma Patanjala reflects the position of the Yoga system, it is nonethe- 
less possible that the general formulation of the purvapaksa by the Nyayasü- 


9. | Nyayasütrabhàásya 1.1.2: atmani tavan nastiti, anatmani atmeti duhkhe sukham iti a- 
nitye nityam ity atrane tranam iti, sabhaye nirbhayam iti, jugupsite '"bhimatam iti, hatavye a- 
pratihatavyam iti, pravrttau nasti karma, nasti karmaphalam iti, dosesu nàyam dosanimittah 
samsara iti, pretyabhave nasti jantur jtvo và sattva atma và, yah preyát, pretya ca bhaved iti, a- 
nimittam janma, animitto janmoparama ity adiman pretyabhavah, anantas ceti, naimittikah 
sann akarmanimittah pretyabhava iti, dehendriyabuddhivedanásantanocchedapratisandha- 
nabhyam niratmakah pretyabhava iti | apavarge bhismah khalv ayam sarvakaryoparamah, 
sarvaviprayoge ‘pavarge bahu ca bhadrakam lupyata iti katham buddhiman sarvasukhocche- 
dam acaitanyam amum apavargam rocayed itil. 
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trabhasya might have been influential among the followers of different Brah- 
manical traditions that reached the Archipelago.'? Now, since the text at- 
tributes to the opponent upholding wrong knowledge similar nihilistic views 
but remains anonymous as to his affiliation, it is only by analyzing the philo- 
sophical tenets of such an opponent that his identity can be established. The 
profile best fitting with this purvapaksin is that of a materialist. This is in har- 
mony with the situation in the Vrhaspatitattva, in which the opponent was 
on most occasions deemed by ZIESENISS (1958:10, 188-192) to be a materi- 
alter "7 

The materialists are known from Sanskrit sources with the denomina- 
tions of Carvaka or Lokayatas.'* While these labels are not attested in Old 


10. A similarity between the Yoga and Nyaya definition of mithyajfiána can be detected 
in Nyáyasütra 1.1.2, where the item is hinted at as the origin of the three dosas of raga, dvesa 
and moha, which in their turn lead to adharma (cf. Nydyasitrabhdsya thereon). According 
to both schools, false knowledge denotes a positively wrong knowledge, wrongly taking 
realities for their contraries. 

ii. Itis certainly no coincidence that in this text the interlocutor of the Lord is Vrhas- 
pati, the teacher of the Gods, whom Sanskrit sources see as the legendary promulgator of 
materialist doctrines (cf. Padmapurana, 1.13.291-293). It is indeed he himself who reports 
the opponents’ views in the text, with the consequence that he is reproached by the Lord 
and warned about teaching such wrong doctrines in the assembly of the Gods. 

12. The term Carvaka appears once in association with Lokayata (carvakalaukayatikau) 
already in the Sanskrit lexicon Amarakosa (2.6.823), dating between the second to the sixth 
century AD. The term Lokayata may be analyzed as referring to those upholding [views] 
prevalent in the world; or “.. among people (loka). Gunaratna (anvaya to Saddarsana- 
samuccaya 80) glosses the word loka as meaning ‘ordinary people who act without distinc- 
tion, and since the Carvakas act like them, they are also called Lokayatas or Laukayatikas: 
The latter etymology is somewhat echoed in Dharma Patafijala (198.9-11), where those 
upholding false knowledge are referred to in the following terms: `... their actions are un- 
restrained—good and bad are mixed up indistinguishably in them—and their thoughts, as 
well as their hearts; such a disposition is called false knowledge: The Vrhaspatitattva (52.34— 
35), having illustrated a materialistic position through the speech of Vrhaspati, refers to it 
as ‘a position of human beings, whose wrongness is extreme’ ya teka paksa nim manusa / 
atyanta viparitanya (here manusa = loka?). Before this (50.22-27) the Lord described the 
imperfection of the knowledge of ordinary human beings, who cannot grasp the real nature 
of paramasivatattva, as follows: “It is not distinct in the mind of human beings, for their 
nature is to have only little knowledge (Kificijjfiana); small is their understanding, narrow 
is their seeing, short is their life, great is their delusion and affliction. According to their 
minds they know; they dispute about reality as far as their mind can go. Because of their 
knowledge, they easily feel sure about their knowledge of reality. They attribute it to them- 
selves. This is the reason why their understanding is restricted. Thus is their knowledge. In 
such a way is the nature of human beings; it stands below that of the Gods tan vyakta ri 
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Javanese sources, we find various instances of the word Nastika, ‘Nihilist, re- 
curring in Sanskrit works as a definition of the followers of skeptic and athe- 
istic positions (nasti = ‘there is not’ = Old Javanese taya).? The materialists, 
whose original scriptures are lost to us, survived in Sanskrit philosophical 
literature as the lowest among the opponents. Their tenets are thus to be re- 
trieved from second-hand expositions of their views in Sanskrit philosoph- 
ical works of all ages and persuasions, including doxographical compen- 
dia such as the Sarvadarsanasangraha and the Saddarsanasamuccaya, frag- 
ments contained in Epic and Puranic texts, and early Buddhist literature." 
The refutation of materialists is already present as a philosophical cliché in 
the more dialectical of the early Siddhantatantras (WATSON 2006:74-75),'? 
and then developed in the commentaries of seminal scriptures by Sadyo- 
jyotis, Ramakantha and Aghorasiva. The most common attacks which the 
Saiva masters cast against the materialists concerned their nihilistic ideas 
about the valid means of knowledge, the origin and nature of the Soul, the 
validity of karma, the existence of a creator, etc. Of course, this group was 
only one, and the lowest, among the variety of philosophical schools whose 
views were rejected by the Saivas and dialectically refuted in treatises one 
after other. But it appears that in the Dharma Patañjala and other Tattvas 
the views that originally belonged to distinct philosophical or religious tra- 
ditions were blended with those of the materialists, so that wrong knowledge 
came to represent a coalition of ideas of different scholastic provenance em- 
bodied in the figure of one single (imaginary) opponent.'$ I believe that this 


hidap nin manusya | apan kiñcijjñana svabhavanya/ akadik panavruhnya/ ahat panonya / 
alpayusanya | magan mohanya lavan klesanya | vihikan pva ya ri hidapnya | vinddanya tekan 
tattva sahinan in jndnanya/ saka vihikanya enak pva niscayanya irikam tattvajfiana / in- 
akunya ta ya | ya ta matanyan kapiharan ika panavruhnya/ tadvat ika jfiananya | mankana 
jati nin manusa naranya | kasornya de nin devata /. 

13. The earliest known attestation of the term ndstika in Old Javanese is found in the 
Dawangsari metrical inscription of probably the oth century Ap (in the expression nastika 
buddhinya, verse 7; cf. SETIANINGSIH 1989); most of the instances ofthe word are, however, 
found in the Sanskrit-Old Javanese Sarasamuccaya, a collection of moralistic slokas mostly 
deriving from the Mahabharata. I have found no attestation of the term in Tattvas and 
Tuturs. 

14. A recent survey of the surviving fragments is contained in BHATTACHARYA 2002, 
whose readings and system of numeration I have adopted here. 

15. Cf., e.g., Parakhya 1.17; Mrgendra VP 6. 

16. Cf above, p. 379 and below, p. 603 and 610. It seems reasonable to imagine that 
knowledge of Indic philosophical systems existed among the ancient Javanese authors, for 
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feature reflects the theistic persuasion of the texts, which regarded the ma- 
terialists as the most dangerous among the rival schools, denying the very 
fundamental tenets of Saiva theology.” 


As to the question whether the opponents views that can be apparently 
linked to some form of materialism represent genuine materialist stand- 
points, the answer can never be certain. It is often the case that Sanskrit 
scriptures themselves attack the well-known philosophical tags from other 
schools but they do not always represent them faithfully,'? a feature that is 
even more prominent in the case of the materialists, the knowledge of whose 
tenets was mostly second-hand.? Still, as I will show below, there is little 
doubt that the majority of these statements genuinely reflect, often with a 
striking degree of similarity, the principal tenets of the materialists as we 


Brahmanical and Buddhist darsanas are mentioned since an early time in a variety of epi- 
graphical and manuscript sources from the Archipelago: cf., e.g., Ramayana Kakavin, Sarga 
25, mentioning Tarka (i.e. Nyaya) and the related Aji Viniscaya (a reference to Dharmakirti’s 
Pramanaviniscaya?), the followers of Jaimini (the Mimamsakas) and the Sankhyas; San 
Hyan Kamahdayanikan p. 48 lines 15-20 and 49 lines 1-5, mentioning Tarka, Vyakarana, 
the followers of Kapila (Sankhyas) and Kanabhaksa (another name of Prasastapada, the 
founder of the Vaisesika school); Tattvajfidna 4.16-17, mentioning, among the others, the 
treatises on Tarka and Vyakarana; San Hyan Hayu 7.11-12, mentioning the treatises (aji) 
of Kavya, the books (prakarana) on Sankhya, the books on ritual (kalpa) and the Puranas, 
the Viniscaya (cf. Ramayana Kakavin 25.18), the Canda (a grammar?) and the science 
of Mathematics or Astronomy (ganita); the 14th century Varingin Pitu inscription, listing 
the names of religious functionaries said to be trained in the following systems: Vaisesika, 
Nyaya, Vyakarana, Saiva and Buddhatarka. 

17. Preoccupation with and contempt for the views of this school are apparent in Tattvas. 
For instance, in Dharma Patañjala 206.15-2 the Lord explains that the wrong knowledge 
upheld by the materialists is the knowledge of Kala, the embodiment that He takes up when 
He destroys the universe, and the appearance of religious men teaching such a doctrine in 
the future will be a sign that the time of the great dissolution is approaching. A similar view, 
defining materialism as the 'knowledge/doctrine of Kala, is found in the Mahajñana, Old 
Javanese exegesis ad šloka 27 (which is, regrettably, corrupt beyond repair): “There is the 
knowledge of Kala. The knowledge of the agitated among men, that is the knowledge of 
Kala. That is the cause of experiencing [the cycle of rebirth]. There is the ignorance that 
makes men entitled to be in the cycle of rebirth, as they come back again and again in the 
world of incarnated beings’ hana san kalajana naranya/ vruhnya ri kagivan san purusa / 
yeka san kdlajndna naranya/ nimitta nin manamvakan/ hana ta ajfiána humadhikarakan 
kasansáran san purusa / an pavalivali rin janmaloka /. 

18. Such as in the Parakhya (GOODALL 2oo4:li). 

19. BHATTACHARYA (2002:599) even suggests that any Sanskrit author born after the 12th 
century cannot have had access to authentic Carvaka works. 
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know them from Sanskrit literature. 

The basic tenet of the materialists is the recognition of 
Admitting only only direct perception as a valid means of knowledge. 
Direct This is illustrated by the Lokayata fragment pratyaksam 
Perception ekam eva pramanam ‘perception is the only valid means 
of knowledge.” This belief distinguished them from all 
the other Brahmanical and non-Brahmanical philosophical systems, whose 
epistemological frameworks admitted two or more means of knowledge. 
Most of the positions of this school are indeed a direct consequence of this 
basic axiom, which its exponents resorted to when launching their attacks 
on the fundamental truths postulated by their adversaries. Thus, in Sanskrit 
texts as well in the sources from the Archipelago, useful criterion to identify 

the identity of the opponents is their adherence to this belief. 

In the Dharma Patafijala the Lord states, while elaborating on the mech- 
anism of operation of karma in incarnated beings, that what is subtle (sū- 
ksma) is within the scope of inference, which is therefore sufficient to de- 
termine the existence of the fruits of karma (236.16-238.3). This point pro- 
vokes the criticism of an opponent, who questions the factual existence of the 
fruits of karma on account of their being unseen. In pointing out that 'only 
the valid means of knowledge of direct perception is [admitted] among us 
pratyaksapramana juga ri kami (238.5), the opponent reveals his affiliation 
to the Lokayata school. Elsewhere (196.19-20) the text defines one possess- 
ing wrong knowledge as 'one who experiences giving authority to what is 
within the boundaries of his knowledge, using direct perception only' ika- 
nan humidap humadikarakan sahinan i kavruhnya makasadhana pratyaksa 
juga." This reminds one of the Lokayata statement reported in the philo- 
sophical digest Saddarsanasamuccaya by the Jaina Haribhadra (8th century 
AD), 558.81ab: “This world consists of only as much as is within the scope of 
the senses’ etavan eva loko yam yavan indriyagocarah. 

In replying to the opponents defence of direct perception as the only 
valid means of knowledge, the Lord points out that the subtle falls within 
the scope of inference. In doing so he resorts to the example of the course of 
the sun: 


20. And the variants thereof, viz. pratyaksam eva pramanam; pratyaksam evaikam 
pramdnam. BHATTACHARYA (2002:600, 605, 612) assigns this group the number 111.1. 

21. Cf. also Vrhaspatitattva 52.30-35, where the Lord criticizes the belief in the validity 
of direct perception as the only means of knowledge. 


The same example is expounded in a passage of the Vrhaspatitattva. There 
the Lord counters the opponents view that there is no proof for liberation or 
for the existence of the fruits of good and bad actions by demonstrating the 
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If the opponent would speak thus, [I would reply] as follows: the Sun is 
present, being seen by the whole world. Is the one that rose yesterday the 
same as that that rises now, or is it different? Ifthe one that rose yesterday is 
different from the one that rises now, what is then [the sun that] is [rising] 
just now here? Their forms are not different, for their forms are hardly dis- 
tinguishable; their nalita?? is really the same, and the same are their warmth 
and their shining power. The opponent speaks: ‘One and only is the Sun: 
the one that rose yesterday is the one rising now. If the opponent would 
speak thus, [I would reply:] where is its course while it moves to the east? 
For last night it set in the west. The opponent says: ‘It sets. Below the earth 
is its course when it returns to the east. If the opponent would speak thus, 
[I would reply]: where are you when see it going back to the east, moving 
below the earth? You teach something that is not seen, therefore you are 
wrong if you use only direct perception as a valid means of knowledge, for 
the Sun is not seen when it goes back to the east. 


existence of something that is invisible: 


22. 
23. 
24. 


There is the sun, which is seen through direct perception. You know about 
its rising-place as well as its setting-place. ‘Its rising-place is the east. Its 
setting-place is the west. If you would say thus, [then] the one which arose 
yesterday is the one which is rising now. If you would admit so, where is its 
course while it returns [to the east]? When it goes to the west, that is seen by 
you. That it returns again to the east, do you know it by direct perception? 
Of course not. [Objection:] ‘the [sun] which arose yesterday is different 
from the one which is arising now. If you would say thus, [I reply:] since, 
even so, their appearance are not different,” they are just the same. Where 
do you see a multitude of suns? Wherefrom do you know their number? To 
say that they are different is, therefore, wrong. Without evidence you know 
about all of them. This is the reason why the means of knowledge [of direct 
perception] is not appropriate, [being limited to] everything which is seen 
and the one who sees. That is a view of men; its wrongness is extreme "7 


Cf. p. 238, fn. 72. 
The translation of this clause (i.e. from apayapan to ya ta vih) is conjectural. 


Vrhaspatitattva 52.27-35: nihan san hyan aditya anun pratyaksa katon | vruh kita ri 
sankanira lavan surupanira | vetan sankanira/ kulvan surupanira | yapvan kva linanta vih / 


DHPAT 
238.5-15 
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Both examples aim at proving in an indirect way the validity of inference by 
showing that to rely upon direct perception only would lead to absurd con- 
sequences. Having first established certain characteristics of the sun, i.e. its 
being one and its movement through the diurnal sky, which, being a mat- 
ter of direct perception, are above dispute, the opponent is forced to accept 
the existence of an invisible movement of the sun under the earth at night. 
The denying of such a movement would lead the opponent to postulate the 
absurdity of the existence of a multitude of different suns, which is not expe- 
rienced through direct perception. The passage of the Vrhaspatitattva ends 
with a critique of those upholding direct perception as the only means of 
knowledge, who are bewildered (vyamoha) and teach whatever pleases their 
mouths (umajarakan samenaka nin tutuknya), and with an injunction to 
Vrhaspati to ignore the views denying the valid means of knowledge (hayva 
paranaranon | irikan vuvus yan panayākən pramana). 

The denial of direct perception as an independent means of knowledge 
seems to have been dear also to the authors of Sanskrit Saiva texts, where 
the acceptance of inference as useful for establishing the existence of any en- 
tity, even though it is not accessible through direct perception, is upheld for 
obvious heuristic and soteriological purposes. This point of view is clearly 
explained in the Parakhyatantra (trans. GOODALL 2002:187-188): 


A thing that is directly perceived may be determined to be an inferential 
mark [that allows one to assume the existence] of something connected with 
the seen thing.” 


If [something is] wholly proven by one means of knowledge, then what is 
the point of having it proved by a number of means of knowledge? 


What is proved by this [one proof], even though it is [only] one [proof], is 
still proved. Nor is it the case in this world that establishing the existence of 
things must be achieved in all cases by direct perception. 


rasika san matu vani | karika san matu manke | yan kva linanta | ndi dalanira valuy / yan sira 
manetan tinonta | kari siromaluy mon pratyaksa vruh kita veh / taha | duda sam matu vani / 
dudü san matu manke/ yapvan kva linanta vih/ apayapan yaya ta lvirnira/ tan palenan 
padapada ta sira ya ta vih / ndi ta kita tumon pasamüha san hyan aditya / ndi ta kita vruh ri 
kvehnira | matanyan dva nin sumanguh sira dudü / tapvan vyakta vruh terika kabeh / ya ta 
matanyan tan yogya ikan pramana / ikan sakaton lavan manon | ya teka paksa nin manusa / 
atyanta viparitanya / e ndi dalanira] em.; andidala nira Ed. (with comment: ‘is it dinala?’, 
cf. note 81 p. 307). 

25. GOODALL inserts this line between cruxes but suggests a plausible reconstruction of 
the text along with this translation in fn. 165, which I have incorporated here. 
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It is for this reason that things that are distant, obscured by darkness, or hid- 
den, or [for some other reason not directly perceptible] can be established 
to exist. If this were not so, then [simply] because of their not being directly 
perceived their non-existence would be proven. So give up this stubborn in- 
sistence upon directly perceived objects [as though direct perception were 
necessary to establish their existence].? 


Now, the analogy found in the Old Javanese texts describes the kind of infer- 
ence classified in Sanskrit philosophical texts as samanyatodrsta (‘observed 
from the general’), i.e. when there is no failure of concomitance between 
what is to be proved and its probans (lokaprasiddhahetu). For instance, in 
this kind of inference the connection has been known from the general case, 
that is to say ‘when the connection between sadhya (what is to be proved) and 
hetu (the reason or mark) is not apprehended by the senses but is known only 
in general, as when the suns motion is known from its presence in a new spot 
in the sky' (SCHUSTER 1972:379). The Yuktidipika defines it as “when at some 
time one has observed the necessary connection of two entities and later ob- 
serves one such entity it is possible to know another entity of a different kind 
(necessarily connected with it) which is absolutely unperceived" The im- 
portant status of the samanyatodrsta kind of inference in Indic philosophical 
speculation is suggested by its being discussed in early Sankhya literature.”* 
For instance, in the Yuktidipika the examples provided to corroborate this 
kind of inference play a primary role, revolving around analogy rather than 
the logical demonstration of the nexus between the proving reason (hetu) 
and what is to be proven (sadhya).?? 


26.  Parákhyatantra 2.73cd-76: yad drstam drstasambaddhe tat syal lingaviniscitam // 
yady ekena pramánena siddham bhavati sarvatah/ tat kim pramanabhedena sádhitena 
prayojanam || enaikenapi yad vastu samsthitam sthitam eva tat! na ca drstena sarvatra 
vastusamstha bhaved iha// viprakrstatirobhütavyavadhánàády atah sthitam | na ced esam 
adrstatvad abhavah samsthito bhavet | tena drstárthavisaye mucyatam agraho drdhah // « 
73c drstasambaddhe] conj. GOODALL (2004:187); drstasambandhe ms.; e 73d tat syal] conj. 
GOODALL (2004:187); tasya ms. 

27.  Yuktidipika p. 86.6-9: yada tarhi kvacid dharmena dharmantarasyavyabhicaram upa- 
labhyaikadharmopalambhad bhinnajatiye ’tyantanupalabdhasya dharmàntarasya pratipat- 
tis [tadà samanyatodrstam]. 

28. This kind of anumdna is the only one to be briefly mentioned in Sankhyakarika 6, 
which just names inference as threefold. Cf. also Sankhyasütra 1.60 and 1.103. 

29. This would again suggest a pre-Dignaga dating, cf. CHEMPARATHY (1965:126; 136, 
fn. 60). According to Yuktidipika on Sankhyakarikd 15d (158.11-12), the fact that there is 
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The analogy of the sun is found in Sanskrit sources in connection with 
the discussion of the samanyatodrsta inference, where it usually serves the 
purpose, as in the Old Javanese sources, of proving the unseen.?? Most of 
the texts in question can be safely dated to before or around the early 6th 
century AD on account of the fact that they seem to ignore the sophisticated 
logical arguments that became widespread after the great Buddhist logician 
Dignaga, who died before 540 AD (cf. SANDERSON 2006b:67). These early 
sources are characterized by a certain naivety insofar as they make abundant 
use of examples, such as the one of the Sun, which, according to SCHUSTER 
(1972:359), does not constitute ‘anything more than a (rather primitive) ex- 
ample of reasoning by analogy. The most striking similarities are detected in 
early Buddhist treatises on logic. The Satasástra by Aryadeva (trans. Tucci 
1998:28), which has survived in a Chinese translation only, presents the view 
of a purvapaksin arguing in favour of the existence of the Soul: 


There are things which although cannot directly be perceived can still be 
known through inference. For instance, having seen that a man first goes 
and then reaches (a place), since the moon and the sun rise in the east and 
disappear in the west, although their movements are not seen, because they 
reach another (place), they are known to possess motion; in the same way, 
seeing that guna depends upon dravya, through the characteristics of the 
inference, we know that there is an atman. 


Similarly, the Upayahrdaya of Vasubandhu: 


The [inference] based upon a general observation is as follows: a thing that 
moves reaches a place. In the sky too, the sun and moon previously arisen 
in the eastern region set in the west. Even though their motion is unseen, 
the movement of the two [entities] is inferred. This is the samanyatodrsta 
[inference].?! 


And Chung-Lun, the “Middle Treatise, a commentary on Nagarjuna’s Ma- 
dhyamakakarika by T'sing-mu (i.e. Pingala or Vimalaksa) of ca. 409 AD, sur- 
vived only in Chinese translation: 


no example (drstanta) to prove something implies that there cannot be an argument (vada) 
altogether (drstantabhavah / na cásty anudahrto vadah). 

30. Fora survey and discussion of the sources, cf. SCHUSTER (1972). 

31.  Upayahrdaya p. 14: samanyatodrstam yatha | kascid gacchams tam desam prapnoti / 
gagane Di sitryacandramasau pürvasyam disy uditau pašcimayañ cástam gatau | taccestayam 
adrstayam api tadgamanam anumiyate | etat samanyatodrstam /. 


WRONG KNOWLEDGE 569 


“Seeing together means, for example, that when you see with your eyes a 
person going from here to another place, you also see his going. The sun is 
like this. It emerges from the east and goes to the west. Although you do 
not see it going, because a man has the characteristic of going, you know 
that the sun also has going.32 


Further attestations of the same example in connection with the proving of 
unseen entities such as the Soul, the Lord, etc. are found in early Brahmanical 
sources. Accounts standing remarkably close to those found in the above- 
quoted Buddhist are presented in Vatsyayana’s commentary to Nydyasitra- 
bhásya 1.1.5: 


The [inference] based upon a general observation is the observation [of some- 
thing that] has been seen at a different time in a different place when pre- 
ceded by movement. In such a way is [the observation] ofthe sun. Therefore, 
the movement of the sun exists, even though it is not seen. 27 


Calques of the above passage are found in Sabarasvàmin's Pürvamimámsaásü- 
trabhasya** and the Yuktidipika?^ Similar examples are found in a slightly 
different fashion in Gaudapadabhàsya on Sankhyakarika 5 and in Yogasi- 
trabhàsya 1.7, proving the movement of the moon and the stars instead of 
the sun. A position that seems to stand midway, mentioning the sun and 
the moon, is that of the Paricarthabhdsya on the Pasupatasütra—the only 
Sanskrit Saiva source known to me documenting this example: 


The [inference] based upon a general observation is such as after observing 
the fact in this world that the attaining of a new position is preceded by 


32.  Chung-Lun on Karika 18.1-12 (24b7), trans. BOCKING (1995:277). 

33.  Nyayasütrabhàásya 1.1.5: samanyatodrstam—vrajyapürvakam anyatra drstasyanyatra 
darsanam iti | tatha cadityasya / tasmad asty apratyaksapy ddityasya vrajyeti / 

34.  Pürvamimámsásütrabhásya 1.1.5: [Inference in which] the connection has been 
known from the general observation is such: as one perceives that Devadatta has reached a 
different place after he has moved, so there is the inference of the movement in the case of 
the sun samanyatodrstasambandham ca yathà devadattasya gatipurvikam desantaraprap- 
tim upalabhya àditye pi gatismaranam |. 

35.  Yuktidipika on Sankhyakarika 6ab, p. 86.9-11: ‘As Devadatta's reaching of a new 
place by virtue of movement is ascertained even though [that movement] was absolutely 
unperceived, so the movement of the sun is inferred because of [its] reaching a new place 
[in the sky]’ devadatte gamanad desantarapraptim upalabhyatyantadrstam jyotisam desan- 
taraprapter gamanam anumiyate /. 
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motion, one concludes that the moon and the sun are in motion.?° 


HARA (1992:215-216) observes that ‘if the solar movement is a naive exam- 
ple of reasoning as we have in Kaundinya’s illustration of samanyatodrsta, 
this simplicity and naiveté also may indicate the historical priority of Kaun- 
dinya to the philosophical writers, at least to Prašastapada, as has been point- 
ed out by scholars of Indian philosophy: He further remarks that the sim- 
pler and more primitive character ofthe Pañcarthabhasya with respect to the 
Sankhya treatises may indicate an early stage of philosophical speculation as 
represented by the Upayahrdaya and the like (pp. 219-220). 

On the basis ofthe textual passages presented above, it may be concluded 
that when the Dharma Patafijala and Vrhaspatitattva illustrate their views 
on inference they draw this analogy from a pre-Dignaga Sanskrit source and 
re-elaborate it using a different wording. 

In harmony with the belief that realities that are unac- 

Denying the ^ cessible to direct sense perception are non-existent, the 
Lord and Sum- materialist opponents negate the existence of the Lord 
mum Bonum  (bhatàra), who is also characterized as Summum Bon- 
um (paramartha), a term that, according to the context 

in which it is used, can mean either ‘Supreme Reality, with reference to the 
impersonal form of God, or “Highest Goal, with reference to the state of final 
liberation. It is indeed often the case that for the Saivas these two aspects co- 
incide, and hence they are attacked simultaneously. Whereas in Dharma 
Patanjala 268.6 the opponent defines the Summum Bonum as being just an 
idea or concept (buddhi),?? the negation of the Summum Bonum is usually 
achieved in the text, as well as in other Old Javanese sources, through the 
attachment of the predicate taya ‘non-existence’ to it. Indeed, according to 
the Lokayatas, an entity not cognized by direct perception is not existent. 


36.  Paficarthabhásya 1.1.44 (trans. HARA 1992:215): samanyato/-drstam apiha gatip- 
ürvikam desantarapraptim drstva candradityádigatiprasiddhih/ + candradi?] em. HARA 
(1992:214); casyadi° ed. 

37. Liberation being for the Saivasiddhànta the manifestation (abhivyakti) of the Lord's 
supernatural qualities; cf. above, pp. 410-413. 

38. Compare the similar use of ambak in Tutur Saptati f. 51r: Just our Lord is the Supreme 
reality (visesa); according to the opponent, another explanation of Him is [that He is] “a 
concept” Truly he does not know about the [nature of] the universe. His explanation is: 
"the Lord is as follows: He is regarded to be a concept" ' hyan mami juga sira visesa, ambak 
haranira vaneh de san para, tuhu ika ndatan vruh ikan rat, pratyaksanira, ndan nihan san 
bhatara, ndan sinangah ambak. 
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But the term taya often appears to indicate a (paradoxically) positive entity, 
a vacuum or ‘nothingness’ parallel, and opposed, to the Summum Bonum 3° 

In Dharma Patanjala 196.20-23 the purvapaksin equates the Lord-Sum- 
mum Bonum with non-existence on the basis of the argument that non- 
existence is visibly the origin and end of incarnated beings. Elsewhere, in a 
concise manifesto of a materialist position, the same standpoint is advanced 
and coupled with the denial of the existence of the karmic bearing of ac- 
tions on the grounds that their effects will ultimately dissolve—along with 
the whole universe—into non-existence: 


A hundred shall be the number of pleasures enjoyed by the man; he will not 
experience suffering if he knows about the true state of the Lord. The reason 
why it is so is that all the actions do not actually exist. The reason why they 
do not exist in the real sense is that their effects will all disappear, going back 
to their origin. Where is their origin? From the Holy Non-Existence, pure 
without obstructions. It is designated as unmanifest, which is the place of 
dissolution of the whole universe. [...] Such is the true state of human be- 
ings, and the knowledge about the Summum Bonum. [...] Similarly, water- 
buffaloes, cows, dogs, pigs, as soon as they die they return to non-existence. 
The returning to non-existence is by no means a guess, for visibly their bod- 
ies disappear’. 


The non-existence advocated by the opponent, also defined as unmanifest 
(niskala),*° is not only a negative concept, for it is regarded as being pure 
and without obstructions’ (malilan tan kavaranan). A similar standpoint is 
traceable in other Old Javanese texts.** 


39. That there is indeed a difference of nuances between such Old Javanese terms as taya 
and tan hana is arguable from the contexts in which they appear. While the former can be 
translated as both ‘there is not [anyone]’ and as the substantive ‘non-being, non-existence, 
absence, nothingness, it seems to me that its substantival function is more prominent and 
idiomatic in philosophical contexts, as opposed to tan hana, which is always used in the 
meaning ‘there is not: 

40. The term niskala was perhaps understood in a technical manner as a synonym of 
avyakta, which in Sankhyakarika 10 is defined, in contrast with the manifest, as having a se- 
ries of characteristics that are attributed by the Saiva to the Summum Bonum: "Ihe manifest 
is caused, non-eternal, non-pervasive, active, non-singular, dependent, with characteristics, 
with limbs, conditioned; the unmanifest is the opposite’ hetumad anityam avyapi sakriyam 
anekam asritam lingam | sdvayavam paratantram vyaktam viparitam avyaktam |l. 

41. Cf. Vrhaspatitattva 47.54, where Vrhaspati, who there embodies the pürvapaksin, 
describes the state of insentient dissolution corresponding to the Summum Bonum termed 
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Elsewhere, the opponent challenges the existence of the Lord by reject- 
ing, by means of syllogistic logical arguments, statements attempting to prove 
His existence. Thus, to the Lord's definition of Summum Bonum as a supreme 
and unfathomable entity, bodiless and without colours (194.20-24), the op- 
ponent replies by partially accepting such a negative relative definition, but 
only to force the interpretation of this statement to its extreme consequence, 
i.e. that the Summum Bonum does not exist at all: 


Indeed the Summum Bonum does not have a body, does not have a colour, 
for it is non-existence. What is the evidence of the Summum Bonum being 
non-existence? Because non-existence was your cause in the past, and with- 
out an effect you will be in the future; mere non-existence will be your end. 
This is the reason why the Summum Bonum is non-existence. 


The equation ofthe Summum Bonum to non-existence is made on the ground 
that the latter only is the cause of the universe. Further on, an opponent pos- 
sessing wrong knowledge (sari mithyajfiana) reiterates the point through the 
denial of the Lord's body: 


How is it possible that the Summum Bonum is what serves as life for the 
whole universe? For the life of its body does not exist! 


The argument revolving around the absence or non-perceptibility ofthe body 
of the Lord finds a counterpart in Sanskrit Sastras in connection with the 
defence of the existence of the Lord (isvara) from the attacks of the oppo- 
nents of theism. The attribution of a body (sarira) to the Lord is important 
to the discussion of the issue as to whether the visible universe is an effect 


visesa as 'anmanifest, pure and without obstructions at all times' tan vyakta ika, alilan tan 
kàvaranan sadakala; in 52.10, the luminous aspect ofthe sentient (prakasa) is also described 
as constantly pure and without obstructions (nityomidan tan kavaranan). The concept of 
Summum Bonum (paramartha) as Void (Sunya) and non-existent (taya) is met in Navaru- 
ci p. 54; the text explains that taya is like the image of a heron flying in the sky and that 
from sünya plus taya the subtle (saksma) comes forth. The simile of the flying heron (kun- 
tul anlayan) is illustrated in an identical context also in Kumaratattva u f. 27v. The first 
paragraph of the Jñanasiddhanta (p. 68) defines the Unmanifest (niskala) as sarva taya or 
'complete non-being, which has no characteristics (tan katuduhan), no form or colour (tan 
parüpavarna), no remnants (tan pahamonan). 
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(karya) of a former cause. 77 This cause is deemed to be the Lord by the theis- 
tic systems. However, to this view the atheists object that, according to com- 
mon experience, any entity, in order to qualify as an intelligent and capable 
agent, should necessarily be provided with a body. The standard example 
illustrated in the sources is that of the pot maker, who, in order to create a 
pot out of the insentient clay, must be provided with intelligence, desire and 
ability to carry out his work 33 

The example of the pot is attested in the Vrhaspatitattva, where it serves 
the purpose of dispelling Vrhaspati’s view regarding the Summum Bonum 
as an insentient reality, corresponding to liberation, called visesa. Having 
reproached Vrhaspati for repeating his view, the Lord retorts: 


According to you the unconscious is visesa. The so-called unconscious is 
insentient. The so-called insentient, that is sought after by the sentient. Its 
illustration is like the clay out of which a pot is made. He who makes the pot 
is the one who wishes it. The clay is the insentient, because it does not ex- 
perience. The person (i.e., the pot-maker) is the sentient. It is the insentient 
that is shaped by him. Feeding troughs,^^ pots, vats, earthen pots and such 
other things are after the own desire of the sentient, which desires to create 
them. In the same way, the Lord is just like the person who makes the pot 
in subjecting what is insentient to His desire. The body of the unconscious 
is insentient, hence it is not proper that you term the Summum Bonum as 
visesa.^ 


42. Cf. Matangapáramesvaragama VP 6.61-62ab: “This universe filled with movable and 
immovable beings is to be regarded as the effect of unevolved matter; an effect is established 
to originate from a cause, and that cause is desired by an enjoyer. The one who causes 
to enjoy the object of enjoyment is God, the Lord Parame$vara' karyam etat pradhanasya 
drsyam yat sacaracaram | karyena karanam siddham tac ca bhoktur abhipsitam || bhogyam 
bhojayita devo bhagavan paramesvarah /. 

43. Passages of Saiva sources supporting the argument that the creator of the world 
needs a body with the example of the pot are, e.g., Kirana VP 3.12ac; Mrgendra VP 1.8-9a 
(and the elaborate Vrtti thereof), 3.7b-15a; Pauskara-Paramesvara VP 1.28cd-39; Parames- 
varatantra 9-10 (cf. GOODALL 1998:lvii); Moksakaárikà 1-11; Ramakantha on Paramoksa- 
nirasakarikà 2. 

44. . OJED (2342) translates kavvanan (from vvan 1), quoting this line of text, as ‘birth, 
form of existence (man, animal, etc.) fixed by birth, position assigned by birth, natural dis- 
position; noble birth, high position; however, the context suggests that the form may be 
derived from vvañ* 111 (attested only as amvan, vinvan, amvani, vinvanan) ‘to take care 
of, foster, feed, kindle; treat fondly, guard, look after, tend’; hence, kavvanan = ‘place of 
feeding/from where it is fed’ 

45.  Vrhaspatitattva 47.44-52: ikan lupa ya visesa linta/ acetana kan lupa naranya | ikan 
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The argument is that the unconscious—which is also called visesa by Vrhas- 
pati—cannot be the Summum Bonum because of its insentience; and what is 
insentient is by definition an effect, created by what is sentient. The exam- 
ple of the pot is here employed to demonstrate this basic axiom. The same 
example occurs in Sanskrit philosophical literature to demonstrate the sen- 
tience of the Soul, which knows, desires and acts. The traditional purpose 
of the example seems to be presupposed by the Old Javanese text, which in 
fact construes a syllogism by equating the sentiency and agency of the Soul 
of the pot-maker to the power of sentience and action of the Lord 27 Still, 
Vrhaspati claims the status of non-effect, hence cause, for the non-existence, 
describing it through the epithets attributed to the Summum Bonum: 


The unconscious is just like an absurdity (asambhava).^ It is not manifest 
(tan vyakta),*® always pure and without a covering. For it is only a thing 
with a body that can be desired and created. These [characteristics] just 
do not exist (tan hana) [with respect to the unconscious]. Hence, it is not 
appropriate [to say] that it (the unconscious) can be created.*? 


The point underlying this statement is that non-existence can never be an 
effect, for that state applies only for entities that are insentient and possess 
a body. This is important in view of the fact that, according to Vrhaspati, 
non-existence is the supreme goal out of which existence arises; if it would be 
proved to be an effect, the veracity of this proposition would be undermined. 


acetana naranya inicchà de nin cetana teka | padanya kady angan in lamah ginave dyun / 
ikan magave dyun yekan umiccha ya | ikan lamah yekan acetana | apan tan panhidap / ikan 
vuan yeka cetana | ikan acetana yeka ginavenya | kavvanan dyun palunan paryuk saprakara / 
svecchà nikan cetana/ maniccha dumadyakan | tadvat mankana kady angan ikan magave 
dyun | tadvat mankana ta bhatara | ar pakeccha ikan acetana | acetana pvavak nikan lupa / 
ya ta matan yan tan yogya ikan paramartha linmu visesa/ e palunan paryuk | BDEF, OJED ; 
palunan / paryuk A; paryuk palunhan CG; palunhan payun Ed. e linmu ] em. ; linnyu Ed. 
(all mss.). 

46. A similar point appears to be made in the Dharma Patañjala (cf. p. 582), arguing that 
the element earth is an (insentient) effect, whereas the Soul can experience and know by 
virtue of the Lord's jñānaśakti (cf. p. 344. 

47. Following OJED (134): “hard to believe, absurd, impossible, etc. 

48. Against OJED (2347), which s.v. vyakta gives only '(1) evident, certain; (2) distinct’ 
(the latter on the basis of Vrhaspatitattva 47.7). Note, however, that OJED 134 s.v. asamb- 
hava quotes this sentence with the reading vyakti. 

49.  Vrhaspatitattva 47.53-56: kadi asambhava atekan lupa! tan vyakta ika / alilan tan 
kavaranan sadakala // apan ikan vastu mávak atah | kavanan inicchà lavan ginave / ika tatan 
hana juga / ya ta matanyan tan yogya ika gavayan //. 
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A comparable controversy over the existence of an intelligent creator is 
documented already in early texts of Sankhya and Nyaya-Vaisesika,*° be- 
coming one of the standard clichés in Saiva scriptures, from the early Sastric 
Siddhantatantras throughout the later exegetical traditions. The replies to 
the atheistic objection, of course, vary according to the philosophical affilia- 
tion and period. An early argument against the existence of God is found 
in the Yuktidipika on Sankhyakarika 15d. It objects to the view that the 
conjunction of the sentient Soul with the insentient body is effected by a 
conscious being 5" According to the Sankhyas, God does not exist as the 
universe can be reduced to two fundamental principles, the sentient purusa 
and the insentient prakrti. The argument of the bodiless^? state of the Lord 
is attributed to a (seemingly materialist) pürvapaksin: 


[...] both [the Soul and the body] are not conscious; for we do not admit 
that I$vara has a body, and (hence) there is no fault (in our doctrine). Those 
who acknowledge the substance (called) Ivara, teach that he is possessed of 
infinite marks such as being all pervasive, devoid of parts, of infinite power, 
the subtlest among the subtle, the biggest among the big, the subject of merit, 
eternal etc. Why, then, should one attach a body (to him) and falsely attribute 
it to him??? 


The commentator refutes this point, remarking that the Lord does have a 
body; and it is because of this very fact that he cannot be the creator, for 


50. On the defence of an invisible but intelligent creatorship for, respectively, atoms and 
material entities such as trees, mountains, etc., cf. Uddyotakara’s Nyayavárttika and Vacas- 
patimisra’s Nydyavarttikatatparyatika on Nyàáyasütra 4.1.19-21. 

51. This may very well represent the Saiva standpoint; cf., e.g., Vrhaspatitattva 14.52—53, 
according to which “The priciple Soul is caused to meet the principle unevolved matter by 
the Lord’ pinatamvakén pvekan atmatattva lavan ikan pradhanatattva de bhatara. 

52. The technical term used by the Yuktidipika for body’ is karyakarana, in which karya 
denotes the five tanmatras plus the five elements, and karana the ten organs of sense and 
action plus the three internal organs (all these being Sankhya categories). As pointed out by 
CHEMPARATHY (1965:139, fn. 70) this technical usage is frequently found also in the Pañ- 
cárthabhàsya (74.2-8; 76.8; 141.21). Since, as far as we know, the Paficarthabhasya is likely 
to be earlier than the Yuktidipika, it is possible that such usage was first introduced in the 
former text. 

53. Trans. CHEMPARATHY (1965:141); Yuktidipika 159.8-13: na tarhy ubhayos cai- 
tanyam/ karyakaranavattanabhyupagamad adosa iti cet/ [sydd etat/] vyapi niravayavo 
‘nantasaktih suksmebhyah süksmatamo mahadbhyo mahattamo dhikaranadharmanadir ity 
evam anantalaksanam isvarapadartham tadvidho vyacaksate/ tasya kutah karyakaranam 
avalambyedam adhyaropitam iti /. 
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revelation (sruti) speaks of his gross bodily forms as well as other ‘glorious 
bodies (mahatmyasarirani) of supernatural beings, all of which come out of 
unevolved matter. Assuming the existence of a prior divine entity is, there- 
fore, useless. 

On the other hand, Nyaya seeks to dispel this objection by demonstrating 
that agency (kartrtva) does not necessarily require the possession of a body 
(Sariravattva).^* A development of this standpoint is probably detectable 
in the I$vara doctrine of the Pasupatas, according to whom He is bodiless, 
being described as niskala and vikalah, “without parts; when He is said to 
possess a body, He does so only in a figurative sense. The solution of the 
Saivasiddhanta is to postulate for the Lord an invisible and pure mantric 
body. This point is already found in the Mrgendra (VP 3.8-15) and in the 
Parakhya, which justifies the Lord's embodied form (sakala) as a necessity 
‘for the sake of worship (upacaranimittah, 2.87).°° 

In the Dharma Patafijala the first argument advanced to demonstrate the 
Lords existence is constituted by a matter-of-fact proposition pointing at the 
absurdity of postulating the derivation of the visible world from an invisible 
non-existence: 


The evidence that it (i.e. wrong knowledge) is wrong [is]: indeed the whole 
universe does not exist, if the Summum Bonum is non-existence, and all of 
you could not live, if the Summum Bonum is non-existence. This life of yours 
is visible, as is the existence of the whole universe: from this you can infer 
that the Summum Bonum is not non-existence. 


This syllogism, implying inference, is used to attack the views of those con- 
sidering non-existence as the cause of the universe. Another proof adduced 
refers to the establishment of the cause from its effects or creation (Skt karya, 
OJ gave), which also implies the upholding of inference as a legitimate means 
to arrive at the Lord's existence through the direct perception of reality: 


Not visible is the Summum Bonum, but what is visible is its creation. What 


54. This end is often achieved through the finding of logical fallacies in the position of 
the adversary, such as, e.g. asrayásiddhi or the assuming of Isvara’s body without accepting 
I$vara Himself who is the substratum of that body (cf. Nyayakusumafijali 485,1-502.7). 

55. Cf. Paficarthabhàásya 76.5-17 and 128.8-10, as pointed out by CHEMPARATHY 
1965:141, fn. 77. 

56. Among the Archipelago sources attributing a mantric body to Siva, cf. Vrhaspatitat- 
tva ad šloka 14 (quoted above, p. 356). 
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is its creation? Here it is: the animals as well as this world, not to speak of 
the human beings. These are its creation. 


The establishment of the existence of the Lord on the inference of His effects 
is a well-known motif in Sanskrit sources. Since, according to the Saiva, the 
Lord is not perceivable by the limited human senses and ungraspable by the 
limited human mind, His existence can be proved only through His effects, 
i.e. creation. The paradigmatic instruments to carry out such a discussion 
are provided by a non-Saiva system, i.e. the (theistic) Nyaya-Vaisesika. As 
it is put forward in the Nyaya section of the Sarvadarsanasangraha (11.165, 
which is largely based upon Udayana' s Nydyakusumanijali), the mountains, 
seas, etc., must have had a maker because they possess the nature of effects, 
like a jar’ nagasagaradikam sakartrkam karyatvat kumbhavat. To this propo- 
sition the opponent objects that ‘the mountains, etc., cannot have had a 
maker, because of the fact that they were not produced by a body' (11.174). 
Having shown this to be a wrongly-formulated syllogism, the follower of 
Nyaya points out that if such gross entities had no maker, they would not be 
effects; but since all acknowledge that they have the nature of effects, there 
also must be a maker. The same argument is put forward in Sankhyakarika 
7, defending the view that prakrti can be perceived only though its effects. 
In Parakhyatantra 4.4-5 it serves the purpose of proving the existence of 
Maya." Now, it is probably this widespread axiom that the above-quoted 
terse statement of the Dharma Patanjala presupposes. In order to know 
about the Lord from His effects, an inferential process is required. This is 
made explicit in Mrgendra VP 3.1, a verse much quoted by Saiva commen- 
tators: 


Now, having perceived that things such as bodies etc. have the nature of 
effects, we can know their particular creator by way of inference.5? 


Similarly, Parakhya 2.2-3 and 7 (trans. GOODALL 2004:165-167): 


All things that are endowed with form, that are made up of parts, that have 
various forms, because they are distinguished by having gross parts, must 
necessarily depend on a sentient cause. (2) 


57. Cf. also Matangaparamesvaragama VP 6.56, and Vyomavyápistava 22, on Vamadeva 
being devoid of distinctive marks yet inferable from His effects. 

58.  Mrgendratantra VP 3.1: athopalabhya dehadivastu karyatvadharmakam | kartaram 
asya janimo visistam anumanatah |l. 
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Therefore there exists some sentient [cause]. [And that is] proved to be the 
Lord. He is known, according to this system, by inference, because of His 
effects, which we directly experience. (3) 


By these inferential marks, such as effects, He may be known even though 
He is not directly perceived. A gross effect with parts must lead [one to 
assume] a cause. (7)?? 


Further on (2.11) the text elaborates on the correct type of inference to be 
employed: 


Therefore [we know that] He must be the sentient cause of this coarse [body 
of] effect[s that is the universe], the first of whose effects is the effect that 
is earth, by inference based on [a connection that is] known from a general 
principle.°° 


The type of inference referred to as ‘observed from the general’ (samanya- 
todrsta) is commonly used in early Brahmanical texts to prove unseen re- 
alities such as the Supreme Being D As I have shown above (pp. 564-570), 
in the Dharma Patanjala and the Vrhaspatitattva this type of inference is 
illustrated through the example of the Sun to prove the existence of the in- 
visible fruits of karma. A logical demonstration of the existence of the Lord 
through inference, against an opponent maintaining His bodiless state, is 
found in the Vrhaspatitattva: 


If you would say that He has no body, and it is not appropriate to speak about 
a Lord because there is no proof to establish Him, then look, as follows are 
the proofs to establish Him: 


Just as butter invisibly resides in milk and fire in wood; as water abides 
in clouds and the wind is omnipresent, so also are rajas and tamas. 


59.  Paràkhyatantra 2.2-3, 7: murtah sdvayavah ye "rthà nànàárüpaparicchadàh / sthüla- 
vayavasistatvad buddhimaddhetupurvakah // ato sti buddhiman kascid isvarah samavasthi- 
tah | pratipannah svakaryena drstenátranumanatah // [...] ebhih karyadibhir lingair adrsto 
pi pratiyate/ sthulam savayavam karyam avasyam karanam nayet //. 

60. Parakhyatantra 2.11: tena samdanyatodrstad anumanena buddhiman | karanam sthü- 
lakaryasya ksitikaryadikasya sah //. 

61. Cf., e.g., Nyaya sources such as Uddyotakara's Nydyavarttika and Vacaspatimisra’s 
Nyayavarttikatatparyatika on Nydyasiitra 4.1.19-21. Yet, for the Saivas this kind of ana- 
logical inference cannot amount to the only source of knowledge of the Lord but must be 
corroborated also by revelation (dgama): cf. Vrhaspatitattva 52.38-39 (quoted above, p. 
555). 
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They are existent and yet not existent in as much as they are not grasped 
by the man in the visible world. 


What is your means to know the fire which is present in wood? Why should 
something that is not seen be described as existent? As the wood is not 
burnt by that [fire,] so according to you it does not exist. [Yet] that [fire] 
comes out of the wood: that is your means to know about it. In what way 
will you acknowledge the factual existence of such [an event]? Similarly, 
butter comes out of milk. You can say that it exists. You can say that water 
alone is the nature of milk, and [butter] does not exist. But it exists! How 
can it be so? Even though it is a visible substance it is difficult to be clearly 
defined; it cannot be perceived in its concrete form. What, according to your 
proposition, is denoted as visesa, is it anything less than a visible substance? 
As long as it can be compared to fire and butter, the holy visesa is as such, it 
cannot be clearly defined, it is difficult to be perceived in its concrete form. 
What is your means to know it? It is just subtle, without external marks, 
extremely difficult to grasp. This is regarded as visesa. For if [you would 
say that] the Lord exists [then] He can be grasped, and He is subject to the 
cycle of existence, and, according to your view, it is as if He is designated as 
non-existence, then how would this whole world exist, as well as your life? 
How would all this exist if the Lord is non-existence? This is the reason why 
your proposition is wrong. 


This difficult passage, the translation of which is not always beyond doubt, 


62.  Vrhaspatitattva 48.2-5 and 49.1-14: tan handvaknira/ tan yogya ika vuvusan bha- 
tara! apan tan hana pramana sumiddhakanya/ nyapan tahan kva linanta/ nyan nihan 
makapramana sumiddhdkanya || 

yad ghrtam payasi haris ca yad darusu ksitah jalam nabhahsthitam sarvago ‘nilah / 

rajas tamo drsyamano narena sann asat tatha bahye jagati tan nopalabhyate // 

49c ‘drsyamano narena | em.; dr$yam mano nare Ed.; drsyamanas sa narena 

AD; dršyamanas sa narena BEF; vrsamana sa narena CG 
apa kari pananguhanta rin apuy yan hanen kayu! umapeka tan katon sanguhan hana / 
apa ya tan gasan ikan kayu denya/ tan hana linanta/ mijil ta ya sanken kayu! ndya 
pananguhanterika / mapa deyanta mastvi mankana/ mankana tekan miñak sanken susu / 
hana linanterika | vvay juga ta lvir nikan susu / taya linaterika | hana mata ya | ika ta umapa 
mankana | vastu bahya ika iva mankana evah yan linaksanan | tan kana vinastvan/ ika 
paksanta pva sinanguh ta visesa | apeka sor de nin vastu bahya | yavat kady angan ikan apuy 
lavan miñak / yavat mankana ta san hyan visesa/ tan kana linaksanan | mevah vinastvan / 
apa kari pananguhanta ri sira | saksma juga ya/ alaksana / atyanta paramadurgrahya / ya ta 
sinanguh visesa naranya | apan yan hana bhatara kavanan ta sikapan / lavan kana ta sira rin 
sansara veh / yan sanguhan taya kadi paksanta / kadi hana tekam rat kabeh / nihan huripta 
tuvi / ndah kadi hana teki yan taya bhatara | ya ta matanyan salah ika paksanta /. 
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upholds syllogistic arguments to reduce to an absurdity the opponent's propo- 
sitions (either factual or implied) that unseen realities are non-existent; that 
the Summum Bonum is the visesa; and that the Lord is non-existence. The 
refutation of these propositions is done by means of analogies, whose gen- 
eral validity is determined by direct perception. It may be pointed out that 
of the four similes mentioned in the Sloka only two are taken up in the com- 
mentary, namely those of butter in milk and fire in wood. Nor is the syllo- 
gism mentioning the gunas explained there. This leads me to suggest that 
the commentator was only familiar with the two examples, a fact that is 
supported by the appearance of the same illustrations in other Old Javanese 
texts. These metaphors appear to be an archaic defence of satkaryavada or 
the doctrine upholding the existence of the effect in the cause. Exact coun- 
terparts of these illustrations are found in Sanskrit sources, where they usu- 
ally serve the purpose of demonstrating the invisible presence of the Lord 
(or Brahman) in everything.5? 

That inference is required in order to prove the existence of the Lord who, 
although invisible, is omnipresent, is adumbrated in the following passage 
of the Dharma Patafijala, occurring in the debate between the Lord and the 
opponent at the end of the text: 


‘What is the distinctive mark of the Summum Bonum, which is the direct 
aim of the absorption ofthe yogin? If you would speak thus, [I would reply:] 
The sentient: omniscient, who knows the whole universe; omnipotent, who 
is the author of the entire universe. “Where are His whereabouts?’ If you 
would speak thus, [I would reply:] His whereabouts are the whole universe, 
although he is not seen, for He is without distinctive marks, without form, 
without a notion. ‘Impossible. What is the evidence of its existence?’ If you 
would speak thus, [I would reply:] As follows: the creation, maintenance 
and dissolution of the universe. That is the wish of the Lord. 


The invisibility and lack of distinctive marks of the Lord-Summum Bonum 
do not preclude His pervasive existence, which is proved by the sentient na- 
ture of that reality, characterized by the Powers of Knowledge and Action.” 


63. Cf. above, pp. 381-383 and 401-402. 

64. A similar argument is put forward by Sankara in his commentary to Taittirtyopanisad 
2.6.5, where the opponent points out that what exists, like a pot, is provided with specific 
characteristics (visesa); since the Brahman is not perceived, nor are its properties, it follows 
that it does not exist. Sankara replies that the world is an effect of Brahman, as no effect 
born from the non-existence is perceived in this world. 
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The reference to the activities of creation, maintenance and dissolution by 
the Lord may be intended here to affirm His causal efficiency, which, accord- 
ing to the materialists, could be denied on the ground that inherent efficacy 
(svabhava) accounts for those activities D? 

The argument in favour of theism—already hinted at in the above pas- 
sage—revolving around the idea that sentience (cetand) is required as the 
basis of reality is advanced in reply to the opponent's objection (200.6-7) 
that the Lord-Summum Bonum cannot be what serves as life for the universe 
since there is no such thing as His body: 


What is, then, the reason why Summum Bonum is the designation of it? If it 
were something else than sentient—for sentient is the origin for lifes exis- 
tence—what is called sentience would be without distinctive characteristics, 
without a [definite] state, really it would be heavy, it would be standing lower 
than the Summum Bonum, and not omniscient. The sentient in such a way 
is what brings life into existence. Could that be anything different from the 
Summum Bonum? 


Again, the Lord attempts at formulating a simple syllogism, corroborated by 
the axiom that sentience must be the origin of organized life. In the part 
of the debate following thereupon the Lord and an opponent adhere to, re- 
spectively, the existence and sentience of the Summum Bonum, and its non- 
existence and insentience: 


Moreover, as follows could be my question to the opponent: if the Summum 
Bonum is sentient, it is non-existent, just impossible, [like] gleaming with- 
out a body.® That is designated as void; that is designated as formless’. Thus 
answers the opponent. [I reply:] where is the place of such a non-existence? 
At what moment will this whole universe suddenly cease to exist? The op- 
ponent answers: "Ihis universe will disappear suddenly in the future, for 
non-existence was its former cause. What is the reason why the universe 
exists in the end? It just exists without having a cause; existence exists with- 
out using as a former state something that has been created. Similarly, if it 
vanishes, there is nothing that causes it to disappear’; thus speaks the oppo- 
nent. [I reply:] itis not possible at all that insentient matter creates the body 
of what exists and does not exist. 


65. Cf. below, p. 590. 
66. Fora tentative explanation of this image, cf. p. 202, fn. 18. 
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The argument raised by the opponent concerning the origin and end of the 
visible universe recalls either the doctrine of non-causality (nirnimittavada) 
or spontaneous origination (svabhdvavada), according to which things can 
be born out of themselves without needing a former cause, and can also dis- 
appear without a reason. This concept, besides eliminating the need of a 
creator, undermines the very idea of causality, and was one of the most crit- 
icized tenets of the materialist school(s).° 

As we have seen in Parakhya 2.11, the first of the coarse bodies usually 
taken as example of the Lord's effect is the earth. 27 This finds a counterpart 
in our text in the opponent’s objection to the above statement of the Lord: 


"Take, for example, the earth (lomah): there is no one who creates its body. 
Who is the one who creates its existence and disappearance?’ If the opponent 
would speak thus, [I would reply:] According to me He is the Lord Summum 
Bonum. He can destroy and create, for He is the Almighty, being able to will 
into existence the whole universe. 


After the Lord's assertive demonstration, the opponent reiterates the argu- 
ment, already put forward in the passages quoted above (p. 580), pointing 
out the paradoxical character of Saiva definition of the Summum Bonum: 


The opponent replies: ‘According to you, the Summum Bonum exists. It 
exists, without any distinctive characteristics whatsoever. It has no body. 
It is not visible. It is ungraspable. It cannot be fathomed!’ [I reply:] that 
[entity] is designated as subtle. The opponent replies: “Your statement is not 
a response to my question. [I reply:] “Let it be as you wish. "Nevertheless, 
there would be a characteristic. If the opponent would speak thus, [I would 
reply:] Not visible is the Summum Bonum, but what is visible is its creation. 


This—regrettably corrupt—passage defends the definition of the Summum 
Bonum by pointing out that it is only apparently paradoxical, for the epithets 
may apply to the description of a subtle (siksma), yet existing, reality.Ü? To 


67. Cf. below, pp. 592-595. 

68. Cf. also Mrgendratantra VP 6.2a: “The creator of the earth and other effects is the 
Lord’ karyam ksityadikartesas. 

69. Similar epithets are found in a passage of the San Hyan Hayu (ms. Mal. Pol. 161, f. 
35v) to define the breaths: “The subtleness of the breaths means that they do not have a body, 
do not have a form, do not have a colour; they cannot be touched, they cannot be grasped; 
the subtleness of the breaths means that they are invisible’ lit nin bayu naranya, tan pavak 
tan parüpa tan pavarna, tan kagamol tan kasikap, suksma nin bayu naranya tan katon. 
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the Lords point the opponent rightfully objects that, in this case, the Sum- 
mum Bonum would be provided with a distinctive mark, namely subtleness, 
and this would result in an apparent contradiction with the previous attri- 
bution of the epithet devoid of distinctive marks (tan palaksana, 200.9) to 
the Summum Bonum.’° The point made by the Lord somehow escapes this 
contradiction and jumps to the conclusion that, even though the Lord/Sum- 
mum Bonum is subtle and hence invisible, His effects are to be regarded as 
proofs of His existence. Unsatisfied by this reply, the opponent remarks that 
the Lord, who has created the universe, is not visible, and enquires about 
the valid means of knowledge in order to prove His existence. According to 
the Lord, the means is the power of knowledge (jfianasakti), made of sen- 
tience (cetandmaya), present in the Souls of the incarnated beings. Thus, the 
argument of the existence of the Lord's power of knowledge within the in- 
carnated beings is considered to bear the force of evidence in order to prove 
the existence and (omniscient-cum-omnipotent) creatorship of the Lord. 


The debate reaches its conclusion with the opponents denying that the 
power of the Lord is sentient, adducing as a proof that what creates aware- 
ness in the mens bodies is merely the coming together of elements. The Lord 
replies by mentioning the example of the sleeping man who does not die even 
though he is unconscious—an example I shall discuss below (pp. 607-612), 
in connection with the materialists denial of the Soul. What is interesting 
to mention here is that this example serves the purpose of corroborating the 
view that sentience is a qualification of the Lord and His power of knowledge 
within the human beings. The same example is found in the Vrhaspatitat- 
tva, where it also appears in connection with the more general debate on 
the equation of the highest reality (called visesa) with non-existence. The 
fact that the example of the Soul of a sleeping person is brought forward in 
both the Dharma Patanjala and the Vrhaspatitattva to demonstrate the ex- 
istence of an omniscient agent and creator of all effects might have had its 
origin in the Sanskrit tradition. For instance, a similar illustration is used by 
the Nyàya- Vaisesika author Sridhara (10th century AD) in his commentary 


70. Another interpretation may be that the opponent, while admitting the Lord's objec- 
tion that his observation is not pertinent, forces the adversary to concede that the Summum 
Bonum possesses certain distinctive marks, namely existence, lack of a body, invisibility, 
etc. The view that the Summum Bonum has no distinctive marks whatsoever is raised also 
in the Vrhaspatitattva, commentary ad $loka 8b (anirdesyam alaksanam), and in 49.8-12 
(suksma juga ya / alaksana / atyantaparamadurgrahya, cf. p. 578). 
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to Prasastapada's Padarthadharmasangraha to uphold the theistic view that 
what exists has the nature of effect and must therefore have been produced 
by a cause, namely an intelligent Supreme Being. However, he concedes to 
the opponent that (intelligent) agency needs not necessarily to be regarded 
as synonymous with embodiment. This view is defended by means of this 
same example, which proves that, in spite of the presence of a physical body, 
no intelligent activity is present (BHATTACHARYA 1961:83-85). Although 
both the Saiva and the (classical) Nyaya-Vaisesikas agreed on the existence 
of God, this position on the disjunction of kartrtva and sariratva was in all 
likelihood perceived as untenable by the former group, who postulated the 
existence of a supreme body for the Lord. It may be concluded that the Ja- 
vanese authors were familiar with this common cliché used by the Vaisesikas 
and felt the need to include its critique in the debate. Of course, the critique 
of this example also served the purpose of criticizing the Vaisesika (or mate- 
rialist?) view regarding the insentience of the Soul and the state of liberation. 
Having negated the existence of the Lord and of the 

Upholding Summum Bonum, the opponent offers his own (some- 
Non-Existence what paradoxical) alternative, which may be regarded 
as Origin and as a kind of ‘nihilist metaphysic?! In particular, he up- 
End of the holds the view that what is before and after the visible 
Universe reality is non-existence/non-being (taya). Such a view 

is attested in various passages of the Dharma Patafijala. 

As we have seen above (p. 572), in 196.20-23 the opponent refuses to admit 
the existence of the Summum Bonum as an invisible and unthinkable reality, 
arguing that non-existence is the cause or origin (sankan) and end (paran) of 
human beings. This statement turns upside-down the idea, common among 
Saiva theists, that the Lord and Summum Bonum is the origin and end of the 
universe,” arguing that the origin and dissolution of the universe is just non- 
existence. A similar view is put forward in 332.16-334.3 (discussed above, 
p. 571), where the opponent claims that the effects of the human actions 
will disappear, going back to the Holy Non-Existence they originated from, 


71. Asa matter of fact, anything resembling a Lokayata metaphysic is not represented in 
Sanskrit sources. It is difficult to establish if the standpoint that figures in the Dharma Pa- 
tañjala is a genuine representation of the doctrines of certain strands of materialists which 
have not survived in Sanskrit literature, or a distorted interpretation of their positions. 

72. Cf., e.g., Kumaratattva u f. 6v, where the Lord says: ‘I am the origin, I am the end’ 
aku sankan | aku paran, and Arjunavivaha 10.2, characterizing the Lord as ‘the origin and 
end of the whole universe sañkan paran in sarat. 


WRONG KNOWLEDGE 585 


which is also the place of dissolution of the universe, called unmanifest; and 
that animals such water-buffaloes, cows, dogs and pigs, as soon as they die, 
they return to that non-existence. This state of non-being is defined as an 
ontological principle, pure without obstruction—a characterization that oc- 
curs also in Vrhaspatitattva 47.53—54, where Vrhaspati describes the state of 
utter annihilation that is visesa, corresponding to the state of unawareness or 
unconsciousness (lupa) entered by the Soul during sleep and after death.” 
Such a definition seems to be polemically intended as a parallel to the def- 
inition of cetana given in 6.1—3: ‘sentient is what has knowledge as its own 
nature, knowing without being affected by unconsciousness; it is constantly 
standing still, without obstructions’ cetana naranya jfianasvabhàva vruh tan 
kanen lupa / nityomidan sadakala / tan kavaranan. 

A further elaboration of the above ideas is found in the debate about the 
existence of the Summum Bonum (and liberation) occurring at the end of 
the Dharma Patafijala: 


“Only when one vanishes, that is liberation: If the opponent would speak 
thus, [I would reply:] When, then, does it (i.e. liberation) come? For there is 
not one who lives [after one is liberated]. How could what exists be perma- 
nent? When is the non-existence directly perceived? The opponent replies: 
‘It is in the future, at the time that dissolution comes about, when the whole 
universe will be non-existence. Thus speaks the opponent. [I reply:] What 
if the whole universe will arise once again? “That explains why the uni- 
verse is dissolved into non-existence, for from non-existence is the origin 
from which it came forth formerly. If the opponent would speak thus, [I 
would reply:] If it is so, your view is contradictory. The reason why it is 
regarded as contradictory is that, as you say, the universe is dissolved in 
the non-existence. The universe arising now, it is regarded as arising from 
non-existence. “Wrong, non-existence does not mean the dissolution of the 
universe while it arises. If the opponent would speak thus, [I would reply:] 
it is not possible that the Summum Bonum is like this. 


The elliptic character of the passage makes it difficult to grasp the positions 
of the interlocutors. In the beginning, the Lord replies to the opponent's 
view that liberation is not the acquisition of the Lord’s supernatural pow- 
ers but just the disappearance of the body. The argument seems to be that 
it is impossible to establish the validity of such a proposition, for liberation 


73. Cf. above, p. 571. 
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comes when there is at least a body or something that was previously living, 
while in the state of non-existence postulated by the opponent, how could 
there be liberation, and from what? The controversy then shifts from the in- 
dividual to the ontological level. To the opponent's claim that non-existence 
is the origin and end of the universe the Lord replies that this fact is not nor- 
mally perceived, thus forcing him to postulate that the non-existence of the 
existent reality will come at the time of the universal dissolution (pralaya). 

The readers need for further clarification of this difficult philosophi- 
cal passage is anticipated through Kumara’s enquiry about the reason that 
the cause and effect of the universe is deemed by the opponent to be non- 
existence (334.18-19). In reply, the Lord equates this non-existence, which 
is also deemed to be liberation by the opponent, with the state of semi- 
liberation attained by the beings dissolved into unevolved matter (prakrti- 
lina), concluding that the principle of unevolved matter is indeed the origin 
and end of the universe (334.20-336.5).7* 


To Kumaras question following thereupon (336.7), i.e. why the principle 
of unevolved matter has been designated as non-existence by the opponent, 
the Lord replies that it is on account of the fact that there is no notion or 
distinctive mark of it; the opponent, however, is wrong: although unevolved 
matter is unmanifest (niskala) and the Lord is not seen and has no distinctive 
marks, form or notion, His existence may be inferred from the fact that cre- 
ation, maintenance and dissolution of the universe come about due to His 
wish (336.9-17).7 

The view that non-existence or nothingness is the origin and ultimate 
end of the universe as well as incarnated beings is found, besides in the Dha- 
rma Patañjala and Vrhaspatitattva, in a number of Old Javanese sources. 


74. As it results from 336.10-11, where it is said that the origin of the universe, and of 
non-existence itself, is the Lord-Summum Bonum, unevolved matter is to be regarded as 
the material cause (nimittakarana), whereas the instrumental cause (upadanakarana) is the 
Lord: cf. above, pp. 387-389. 

75. "Iheopponents main argument, i.e. that something without distinctive marks and in- 
accessible to the human intellect cannot exist, echoes the common Sankhya representation 
of the purvapaksa denying the view that unevolved matter is the origin and dissolution of 
the universe. Sankhyakarika 8 counteracts as follows: “The non-perception of these [en- 
tities such as unevolved matter] is due to their subtlety, not to non-existence, for they are 
known from their effects. These effects are intellect (mahat) and so forth, which are similar 
or dissimilar to unevolved matter’ sauksmyat tadanupalabdhir nabhavat karyatas tadupa- 
labdheh | mahadadi tac ca karyam prakrtisarüpam virüpam ca |l. 
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The Koravasrama (94.25-26) hints to the non-being as a reality characterized 
by void (Sunya): “The Lord Umapati, He wished to perform yoga on the peak 
of the Rajaparvata; the reason was in order to go back to the Void, non- 
existent’ bhattàra umàpati, sira arap mananakan’® yoga rin pucak san hyan 
rajaparvata, karananira mulya marin sinya taya.” 

A less ‘metaphysical’ and purely negative characterization of non-exist- 
ence as the origin and end of the beings is found in the Kakavin Smaradaha- 
na. It appears to reflect a genuinely materialist standpoint as it is illustrated 
by Vrhaspati, to whom the role of promulgator of materialist doctrines is 
traditionally ascribed (cf. above, p. 561). The teacher of the Gods, as an at- 
tempt to comfort Rati after the loss of her husband Kama, burnt by the fire 
of Siva, makes the following statement: 


The non-being (taya) is the origin of what is in the three worlds. For a mo- 
ment it is being (bhava), then it goes back again into non-being (abhava). 
What is the [usefulness of the] way of being attached to life? It is truly un- 


76. I understand man(h)anaken, against OJED 96, according to which mananakan is a 
separate form attested only once in Uttarakanda and whose translation is dubious: ‘mana- 
nakan? (corr. to manan-anan?). 

77. A similar definition of non-existence is echoed in Kakavin Parthayajria 36.2, where a 
particular yogic process resulting in the ‘taking as abode non-existence, void and annihila- 
tion’ is enacted: “The King became silent and concentrated his mind on a single point; He 
squeezed out the quintessence of the inconceivable, He joined together the excellent Five 
Holy Springs, taking as a support the non-being, the eternal Void’ humanan ta narendra 
manekacitta/ patitis nin acintya talas pineh ya/ pinasan nira tan vara paficatirtha | mak- 
agagvan ikan taya sunya langan; and Kidun Harsavijaya 1.17b, in which a yogin is ‘con- 
stantly occupied with non-existence with visualization, void, unfathomable, subtle without 
material consistence’ ginun rin taya sasmrti Sünyacintyanüksma tan kavastu; cf. also Kidun 
Vanban Videya 3.187b (version A), where a virtuous King who embodies the Supreme Siva 
(paramasivatmaka) is said to look down from the subtleness of the non-existence (mulat 
sakin suksma nin taya). Perhaps it is to this idea that we must relate the mention of the 
‘plain of non-existence’ (abhávapada) above the world of Srikantha in Dharma Patañjala 
280.2. A special meditation upon Siva as non-existence (abhāva) is described in Guhyasü- 
tra 8.85cd-87, which constitutes the Lord's reply to the Goddess’ question about how Siva, 
who is without distinctive marks (alaksa), beyond mantras (mantratita) and unfathomable 
by means of direct perception and inference, is to be visualized. Although the passage is 
so problematic that it is hardly worthwhile to quote it here, its main intent appears to be 
the description of a meditative procedure, which involves the imagination of Siva as having 
non-existence as support, resulting in the obtainment of the plain of non-existence (abhà- 
vam padam). Similarly, in Nisvasanaya 4.17b the yogin is exhorted to ‘meditate constantly 
upon non-existence’ abhdvam bhavayet sada. 
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natural, for it is plain that [life] is transitory.7? 


A similar view is found in the Kakavin Sumanasantaka 103.1c: ‘[Among] 
those who have become incarnated beings from the non-being, there is none 
who is like your majesty’ san dadi janma saken taya taya kadi rakryan. See 
also Sarasamuccaya 382.4: ‘in this way are the entities which exist: it is sure 
that they will end in non-existence only mankana tan vastu hana | niyata 
makavasanan taya juga ya. A somewhat different standpoint emerges from 
sloka 494 and exegesis, referring to one's dead relatives: 


They have fallen from out of the invisible and again they are gone into 
the invisible. They do not belong to you, you do not belong to them. 
What is [the use of] lamenting about it? 


They have come from the non-being, and again they go back to the non- 
being. In short: do not regard them as your own [property]; they have noth- 
ing to do with you. This being so, what could one possibly say? What could 
one possibly do??? 


There is no indication that the above sloka from the Mahabharata specifi- 
cally represents a materialist standpoint; it is more likely that it conveys a 
sort of mainstream (laukika) view, which could sound acceptable to the or- 
thodox Brahmanic world-view insofar as it is not abhava ‘non-being’ that is 
spoken of but adarsana ‘the invisible. Why the Old Javanese commentator 
glossed the latter term as taya, which is usually used as a synonym of abhava 
or asat to indicate 'non-being or ‘non-existence,*° cries for an explanation. 

A possibility is to assume that the Old Javanese gloss is not the result 
of the commentators carelessness but it reflects the Indic usage of glossing 
adarsana ‘invisible’ as asat, lit. ‘non-existent. For instance, it has been argued 
by OERTEL (1938-39) that in Vedic prose the word asat must be understood 
not in the sense of non-existent but rather in the sense of ‘formless, without 
distinct shape’; ‘invisible to the senses’ (as an epithet of antariksa), ‘without 


78. Smaradahana 19.15-17: taya mila nikin hanen triloka / sakaran bhava muvah maren 
abhava | ndya ta marga nikin hurip katrsnan / tuhu yavat krtakān katon anitya // 
79. Sarasamuccaya 494 (Sloka from Mahabharata 12.168.17): 

adarśanād āpatitāh punas cadarsanam gatah / 

na te tava na tesam tvam ka tatra paridevana // 
taka saken taya marika / mvah ta ya mulih rin taya | sanksipta / tan akunta ika / ika tan sapa 
lavan kita / an mankana/ apa tojara/ apa polaha/ « taka] em.; kota Ed. 
80. Cf., e.g., Sárasamuccaya 502a, rendering bhavabhavau as hana lavan taya. 
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marks’ (alaksana). That author (p. 320), on the basis of several passages of 
the Vedas and the Brahmanas, excluded the possibility that in the Brahmanic 
cosmogony asat meant non-existence, except in the following passage of the 
Chandogyopanisad, which ‘expressly objects to the idea of “some” that the 
existent (sat) could be derived from the non-existent (asat)’ (trans. OLIV- 
ELLE 1998:247): 


‘In the beginning, son, this world was simply what is existent—one only, 
without a second. Now, on this point some do say: “In the beginning this 
world was simply what is nonexistent—one only, without a second. And 
from what is nonexistent was born what is existent”. But, son, how can that 
possibly be?’ he continued. “How can what is existent be born from what is 
nonexistent? On the contrary, son, in the beginning this world was simply 
what is existent—one only, without a second?! 


The passage is usually referred to by Sankara in his commentaries (e.g., ad 

Taittiriyopanisad 2.6.5) as an example to dispel an opponents objection point- 
ing at the absurdity of the view that non-existence is the origin of the existent, 

which is found in connection with other Upanisadic passages in which that 

idea would seem to be implied.*? Sankara, besides citing the above passage, 

replies that asat must be interpreted in the sense of unmanifest, inaccessible 

to name and form—which are characteristics of the brahman.* 


81. Chandogyopanisad 6.2.1-2: sad eva somyedam agra asid ekam evadvitiyam, tad 
dhaika ahur: asad evedam agra asid ekam evadvitiyam, tasmad asatah sad ajayateti kutas 
tu khalu somyaivam syad iti hovaca katham asatah saj jayeta, sat tv eva somyedam agra asid 
ekam evadvitiyam. 

82. Cf., e.g. Taittiriyaranyaka 8.7.1 (=Taittiriyopanisad 2.7.1): asad va idam agra deit tato 
vai sad ajayata; Chandogyopanisad 3.19.1: “This world was non-existing in origin; it is from 
it that the existent was born’ asad evedam agra asit tad sad asit / tato vai sad ajayata. Cf. also 
the famous Rgveda 10.72.2-3: asatah sad ajayata. 

83.  Sankara' interpretation, therefore, appears to be along the lines of that advanced by 
OERTEL on the basis of other Upanisadic passages understanding the term asat in the sense 
of ‘unmanifest: This state of affairs finds a remarkable parallelism in the gloss of adarsana as 
taya provided by the Sarasamuccaya. That such an interpretation may be implied in other 
Old Javanese texts besides the Sarasamuccaya is suggested by the following passages: Sari 
Hyan Kamahdayanikan p. 65 lines 20-21, containing a ‘praise’ of taya as an aspect of Aksob- 
hya: ikan tayasvabhava, ya akasa naranya “What has the nature of non-existence is that 
which is called atmosphere’; Bhuvanakosa Sloka 2.16, characterizing Siva as omnipervasive 
and subtle (sarvagatah süksmah), encompassing the beings as the atmosphere (bhütanam 
antariksavat) and commentary thereof, which explains the latter metaphor as “He is like 
the space, not being grasped by the mind-stuff and the senses' kady angan in akasa sira, tan 
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Now, do the ‘some’ mentioned by the Chandogyopanisad refer to the ma- 
terialists? If so, it would be possible to identify their views with those of the 
nihilist purvapaksins in philosophical Tattvas, where the term taya seems to 
be used in the technical way of ‘non-existence. Echoes of this standpoint 
can be detected in rare Sanskrit textual passages. The earliest passage doc- 
umenting nihilist views is perhaps Svetasvataropanisad 1.2, which refers to 
the various views of some brahmavadins according to whom the origin of 
the universe is to be sought in, respectively, time (kala), nature or inherent 
efficacy (svabhàáva), fate (niyati), chance (yadrccha),** elements (bhütani), 
the womb (yoni) or the spirit (purusa).*> A similar list mentioning kala, sva- 
bhava, niyati and yadrcchd as the causes of the universe is found in one ofthe 
earliest Saiva sources, i.e. the Guhyasütra of the Nisvasatattvasamhità, 7.59— 
68. A more analytic, and yet early, account is that of the Yuktidipika, which 
criticizes the theories postulating, respectively, the atoms (paramanu), spirit, 
Lord (isvara), karma, destiny (daiva), nature, time, chance and non-existence 
(abhàva) as the origin of the universe (cf. CHEMPARATHY 1965:122). The 
refutation of the last item of the list is only briefly taken up by the commen- 
tator, a fact suggesting that its upholders must have been held in low esteem 
and that the argument itself somewhat appeared as self-defeating. The pas- 
sage runs as follows: 


Now also non-being is [shown to be] not the cause [of the universe], be- 
cause evolution etc. is observed. Indeed it is not admissible that the evolu- 
tion of products comes from it, and therefore logical succession [is] also [not 
admissible], because the difference between what possesses individual exis- 
tence and what does not possess it is beyond birth. And further, no powers 
[arise], because of the non-existence of that. There is no advantage, because 
of instability. There is no distinction, because of the lack of individual exis- 


kagrhita de nin manah mvan indriya. The Old Javanese passages appear to stand in parallel 
with the Brahmana fragments quoted by OERTEL (1938-39:317), which imply the meaning 
of asat as 'unaccessible to the senses’ and synonym of antariksa, defined as a sort of ‘void, 
hollow and without form. 

84. Both svabhava and yadrccha represent the view of the materialists, according to whom 
an event, like creation, may happen by itself, without the need of positing a cause or creator. 
On nirnimitta applied to the universe, cf. Dharma Patañjala 202.7-10, 332.16-334.19, and 
above, p. 581. 

85. Cf. also other early textual passages, e.g. Mahabharata 16.9.33: kalamülam idam sar- 
vam jagadbijam dhananjaya/ kala eva samádatte punar eva yadrcchayá |/; Buddhacarita 
9.52-63, mentioning kala, niyati, svabhava, yadrcchà, atman and isvara. 
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tence.96 


In Nydyavartika 4.1.14 we find the examination ofthe theory that the things 
of the world are produced out of the void. Giving as an example the de- 
struction of the seed and appearance of the sprout, the commentator argues 
that, if mere negation were the cause of the production of the sprout, then 
anything would be produced out of anything and everything. In 4.1.25 the 
same text refers to some who hold that the universe is non-eternal, for ev- 
erything is produced and destroyed: that is, nothing exists before the pro- 
duction nor after the destruction. Hence, everything is non-eternal.*” This 
view has been traditionally ascribed to Buddhists rather than Lokayatas. For 
example, the view of ‘some’ denying the existence of unevolved matter as the 
cause of the universe, referred to by Vacaspatimisra’s Sankhyatattvakaumudi 
on Sankhyakarikà 8, according to which passage the existent emanates from 
the non-existent (tatha hi kecid pradahuh asatah sat jayate iti) has been in- 
terpreted as a Buddhist position. This might, however, not necessarily be the 
case, for such a position can also be ascribed to the materialists.** According 
to CHATTOPADHYAYA (1990:447-448) this view can be referred to as anu- 
pakyotpadavada or an event happening from something which is not real, 
which in Udayana's Nyayakusumafijali is referred to as one of the five forms 
of akasmikatvavada upheld by the materialists. According to CHATTOPAD- 
HYAYA, that ‘is evidently some form of Sinyavada in which a product is said 
to appear from a pre-existing Void or Nothing. In this view of causality, the 
reality of both upaddna and nimitta is denied. Since the view reported by 
Udayana is not traced in the extant Lokayata sources, we may suppose that 
either the author had first-hand knowledge of texts that are lost to us, or he 
drew this illustration from another (also lost) secondary source. 

One last piece of evidence pointing to the materialist provenance of such 
a view is constituted by the Lokayata fragment (comm. 16) of Bhatta Udbha- 
ta, a pre-8th century figure who commented upon the (lost) Carvakasütra in 


86.  Yuktidipika on Sankhyakarika 15d (p. 162.8-11): abhāvo py akaranam | parimdana- 
didarsanat/ na hi tata utpannadndm parimánam upapadyata ity ato nàpy anvayah sat 
makaniratmakayor atyantajatibhedat / napi saktis tadabhavat | nopakáro ‘navasthanat | na 
vibhago niratmakatvat /. 

87. Irefer to this Sanskrit passage again below, p. 595, in relation with the materialist 
denial of causality found in the Dharma Patafijala. 

88. The sentence quoted by Vacaspatimisra is indeed similar to that found in the Vedic 
sources cited above, fn. 82. 
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a manner relatively close to Nyaya doctrine (cf. BHATTACHARYA 2002:624). 
According to this commentator, 


The word iti (at the end of the list in the satra illustrating the existing princi- 
ples admitted by the materialists, i.e. the five elements) does not denote the 
end, [but] it is illustrative. There are other principles such as consciousness, 
sound, pleasure, pain, desire, aversion, effort, impression and others. There 
are also prior non-existence of the earth, etc., posterior non-existence, the 
mutual difference which are quite apparent and distinct (from the princi- 
ples, viz., earth, etc LI? 


It is possible that the prior and posterior non-existence of the principles 
(prthivyadiprakpradhvamsa) may refer to a materialist (either genuine or 
distorted) ontological position. 

The frequent discussion of the views about the origination from and the 
dissolution into the non-existence of the universe ascribed to the pürva- 
paksin in Tattvas suggests that this philosophical position was considered 
controversial by the ancient Saiva authors. The appearance of echoes of such 
views in Old Javanese sources belonging to other literary genres confirms 
that such positions were known also in the mainstream. 

It is known that certain materialist positions not only 
Denying denied the view that the Lord was the cause of the uni- 
Causation verse, but went as far as denying the process of causality 
altogether. To the opponents view reported in Dharma 
Patafijala 236.13-16 denying the existence of the fruits of karma on account 
oftheir non-perceptibility, the Lord replies that inference is a fitting means of 
knowledge to establish them (236.16-238.3). Having defended the validity 
of inference, the Lord goes on stating that, in order to account for the vari- 
ety of the characteristics of the incarnated beings, either humans or animals, 
and of the varieties of pleasures and suffering they experience, the existence 
of karma has to be necessarily admitted. The opponent replies thus: 


Those ones happen to be just fortunate or unfortunate. And as for the fact 
that the incarnated beings are not similar, they are [so] just accidentally (ka- 
hadanadan juga). 


89. Fragment Comm. 16, from Vadidevasüris Syadvadaratnakara (trans. BHATTACHA- 
RYA 2002:607): iti Sabdah pradarsanaparo na punah samáptivacanas caitanyasabdasu- 
khaduhkhecchadvesaprayatnasamskaranam tattvantaratvat prthivyadiprakpradhvamsape- 
ksdnyonyabhavandm catyantaprakatatvad uktatvavilaksanatvac ceti (I have corrected the 
printing error ?^pradhavmsa? to °pradhvamsa’). 
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The Lord points out that, if the causal process of karma is challenged, it may 
well be the case that a man would eat without satisfaction, while another one 
is satiated without having eaten; paddy may—just by chance—give millet as 
crop, and vice-versa.?? The absurd corollary of this state of affairs will be a 
world dominated by casual rather than causal laws: 


In this way the whole world will transform, if one subscribes to the view of 
accidentality, [and] if [the view of the human beings being randomly] for- 
tunate or unfortunate is subscribed to. If so, it may be possible for a thing to 
come into existence without a cause, like a hermaphrodite who may become 
pregnant and give birth to a child, like extracting milk out of excrements.?* 
If one subscribes to the doctrine of the [randomly] being fortunate or un- 
fortunate, the whole world will transform likewise. By no means any certain 
fact come about; that is the reason why [that which is] subscribed to by the 
opponent is not right. 


The concept of 'accidentality' is conveyed in the text by the expression ka- 
hadanadan.?* This appears to occur in the passage as a technical term echo- 
ing, or even literally translating, the Sanskrit kadacitkatva ‘occasionalness, 
akasmika ‘causeless, unforeseen, unexpected, sudden, accidental, casual and 
yadrccha ‘spontaneous, accidental, unexpected: These expressions occur in 
contexts of logical debates on causation, where the svabhavavadins maintain 
that the occasionalness of an event is explained as not being determined by 
any cause but by its own nature (BHATTACHARYA 1961:8-9). The standard 


go. A similar illustration taking seeds of different species as example is found in several 
Sanskrit sources, for instance the commentaries of Gaudapada and Paramartha ad Sankhya- 
karika 9, mentioning barley-seeds and paddy seeds (the latter only in Gaudapada); cf. also 
the Pali Milindapanha 3.4.65-67, explaining the diverse fortunes of the incarnated beings 
with the example of different seeds giving rise to different plants—none of which, however, 
exactly corresponds to the example given in the Dharma Patañjala. 

91. The simile of the eunuch begetting children appears to be a masculinized version 
of the one, commonly found in Sanskrit Brahmanical and Buddhist sources, of a sterile 
woman's son. That cow-dung is made of milk (gomayapayasiyanyáya) is another common 
metaphor denoting an absurd statement (cf. Yogasutrabhasya and Yogavartika 1.31; Sarva- 
darsanasangraha, Bauddhadarsana 237). A comparable simile is found in Ramayana Ka- 
kavin 8.124a, where the squeezing milk out of sand (susun pama hani) is used to illustrate 
an impossible eventuality. Cf. Gaudapada and Paramartha on Sañkhyakarika 9, mentioning 
the (impossible) example of the production of oil from sand (TAKAKUSU 1904:14). 

92.  Unattested as such in OJED, but cf. ibidem s.v. hadan (anhadan = hadan) ‘to lie (stand) 
ready, stand by, lie in wait (for); etc.; kahadan just, just then, it just happened that’ (compare 
with modern Indonesian kadang-kadang ‘occasionally’). 
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denomination for the doctrine of negation of causal origination is yadrc- 
chavada, defined by Sankara in his commentary to Svetásvataropanisad 1.2 
as dkasmikapraptih or ‘coincidence, a doctrine upholding that any regular- 
ity in experience and birth is due to mere chance. In an early Brahmanical 
source such as the Yuktidipika on Sankhyakarika 15d (p. 162.4-7) we find 
a refutation of the purvapaksin accounting of yadrcchaváda as the cause of 
the universe (and of avyakta in the specific context). These are likely to be 
the same as the heretics called adhiccasamuppannikas ‘fortuitous originists’ 
in Pali Buddhist canonical texts, who held that the Soul and the world came 
into being without a cause.?? The deniers of the theory of causality known as 
yadrcchavadins at a certain time came to be named also svabhavavadins in 
Buddhist, Sankhya, Nyaya and Vedanta sources (BHATTACHARYA 1961:84- 
85). Although the svabhavavadins hold a somewhat different position, name- 
ly that each existing thing originates and undergoes transformation accord- 
ing to its own intrinsic nature only, it is often difficult to distinguish between 
them and those who adhere to yadrcchavada. As a matter of fact, both views 
have come to represent a Lokayata standpoint regarding the theory of causal- 
ity?^ It is most likely the materialists that Gunaratna had in mind when 
commenting on the mangala verses of Saddarsanasamuccaya: 


According to the views of the yadrcchavadins, the word yadrccha means the 
obtainment of objects without any prior deliberation. But, then, who are 
these yadrcchavadins? ‘The answer is as follows. The yadrcchavadins are 
those who, in this world, do not admit to any fixed cause-effect relation in 
respect to objects, but (hold such a relation to be due to) accidentality.?^ 


93. Cf. Brahmajalasutta 1.30.34; Milindapafiha 1.443. adhicca = fortuitous, opposed to a- 
bhinha = habitual, Milindapañha 1.442, or paticca = having a cause. The same nihilist view 
as adumbrated in association with the Lokayatas is found in the statement uttered by the 
materialist Sañjaya in Samafifiaphalasutta 2.23: ‘and if you ask me whether or not beings 
are produced spontaneously [...], whether there is the ripening of the fruits of good and bad 
actions atthi ca natthi ca satta opapatika ti iti ce mam pucchasi [...] atthi sukatadukkatanam 
kammanam phalam vipako. 

94. Cf., for instance, Madhava’s mention of the svabhdvavddins in the Carvaka section of 
the Sarvadarganasangraha (104-108), and, among the Saiva sources, Ramakantha’s anvaya 
to Moksakarikaé 11, where the opponent propounding svabhavavada is introduced by the 
words lokayatabhimikaya parah ‘another [opponent] who takes the part of a materialist’ 
(the preceding verse 10 criticizes the view of akasmikatva). 

95.  Tarkarahasyadipikà 25.4-8: yadrcchavadinàm mate | yadrccha hy anabhisamdhipür- 
vikarthapraptih // atha ke te yadrcchavadinah | ucyate/ iha ye bhavanam samtanapeksaya 
na pratiniyatam karyakaranabhavam icchanti kim tu yadrcchayá te yadrcchavadinah /. 
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Having illustrated this view through a set of examples not found in any Old 
Javanese sources, Gunaratna concludes by citing a verse explaining that the 
variety of pleasures and suffering experienced by people come about only 
unexpectedly atarkitopasthitam eva sarvam citram jananam sukhaduhkha- 
jatam.°° 
It is to the views of the Lokayata that Nyayasütra 4.1.19-24 most proba- 
bly refers when exposing the pürvapaksin's nirnimittavada, i.e. the doctrine 
of the absence of cause. There we find the view that the world, containing 
beings of particular shapes, is the result of chance only, which goes against 
the siddhanta previously put forward in 3.2.60, namely that the production 
of the body is due to the influence of previous deeds. It might therefore be 
argued that nirnimittavada is ultimately a form of svabhavavada. 
Judging from the widespread echoes found in both Old 
Denying Karma Javanese and Sanskrit sources, the negation of karma 
and its fruits must have been a fundamental tenet of the 
materialist school, and one that is a direct corollary of their negation of enti- 
ties inaccessible to direct perception. The Sadrasamuccaya, for example, de- 
votes several $lokas to the definition of the Nastikas in these terms, elab- 
orating on this theme in the Old Javanese exegesis even when it was not 
touched upon in the Sanskrit. For instance, the word nastikam in Sloka 120 
is commented upon in the following terms: 'the Nastika does not recog- 
nize the existence of the fruits of good and bad karma, doing what is for- 
bidden by the sacred scriptures’ vvan nastika / tan pamituhu ri hana nin 
subhasubhakarmaphala | umambah ikan senuhutakon san hyan agama; sim- 
ilarly, Sloka 116a°” glosses ndstikyam vedanindà as ‘not accepting the exis- 


96. A similar, although by no means identical, example mentioning the fruit of people 
involved in service, agriculture, etc. (the ddi presumably standing for the people involved 
in commerce) is found in the Nyayakumudacandra by Prabhacandra, who answers to the 
materialist’s challenge to the Nyaya concept of the ‘invisible’ adrsta as an explanation of the 
variety of the fortunes and characteristics of the incarnated beings: ‘As a result, without 
adrsta, the variety of pleasure, pain, etc., or the variety of body, etc., cannot be logically 
explained. Otherwise how is it that out of so many people engaged in service, agriculture, 
etc., who put in the same amount of effort, or who are devoted in the same degree, only 
some achieve results while others fail to do so?’ (transl. in CHATTOPADHYAYA 1990:330). 
Unlike in the Dharma Patafijala, where the different qualities of the results are associated 
with different classes of workers, the point here is rather about the different quantity of 
results obtained by each of them. 

97. Corresponding to Mahabharata Citrasala ed., 13.104.36 (cf. Suppl. 14 to the critical 
edition, 4.2537). 


DHPAT 
236.13-16 


596 II DOCTRINE 


tence of the other-world and of the fruits of good and bad karma, despis- 
ing the holy Veda’ tan pamituhu ri hana nin paraloka / lavan phala nin sub- 
hasubhakarma / kanindaén san hyan veda. The words of the materialists are 
reported in 117.1-4: ‘Karma does not° exist, along with everything that 
is prohibited by the masters. The masters are just dishonest. The revealed 
scriptures are false about the existence of heaven and hell. [...] The good and 
bad karma bears no fruits’ sin hana ikan karma senuhutakan san pandita / 
lofioka pva rakva san pandita | adya san hyan agama/ ri hana nin svarga- 
naraka / [...] tan paphala ikan subhasubhakarma.?? 

The Dharma Patanjala devotes a section (23 4.13-236.12) to the explana- 
tion of the mechanism of karma, whose fruits may come into effect within 
ones own lifespan or, if they are too numerous, in another lifetime. The 
Lord illustrates this causal process by means of the following example: the 
actions of farmers, servants and traders will produce, respectively, paddy, a 
land-grant and a retribution as their fruit, each one different according to 
its own characteristics. As long as there are fruits to be experienced by the 
Soul, life exists; when the whole karmic lot attached to the Soul has been ex- 
perienced, death arises—as when a piece of wood is completely burnt by fire. 
The opponent questions the validity of such a state of affairs in the following 
terms: 


‘How is it possible that the fruits of karma themselves bring into existence 
Die? And furthermore, they are surely not the cause of pleasure and pain 
experienced by human beings. The reason for this being the case is that the 
fruits of karma are not seen in the incarnated beings. The reason why the 
so-called fruits of karma do not exist is that they are not proved’ 


Here too, the materialist’s objection revolves around perceptibility to the 
senses as the only valid criterion to admit the existence of a given entity. 
The Lord, in reply, details the respective domains of the three valid means of 
knowledge, specifying that inference is capable of ascertaining entities which 
are subtle, hence invisible to human sight. As a way to dispel the opponent's 
criticism, He provides the example of the course of the sun, which in San- 
skrit sources illustrates the inference of the samanyatodrsta kind (cf. above, 
pp. 564-570). Similarly sceptic statements about the existence of actions and 


98. The word sin is likely to be a Balinism here: cf. BED (447 s.v. sing 1) ‘not’ and contrast 
OJED (1775 s.v. sin) ‘whoever, whatever’. 
99. Cf. also $loka 122, quoted below, p. 612. 
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their fruits are reported in the concise materialist manifesto that is 332.16- 
334.3 (quoted above p. 571). There the opponent seems to refute the karmic 
bearing of actions, insofar as concepts such as the Summum Bonum and re- 
lease are equated to non-existence, and concludes : “What is the reason of 
doubting about all the acts? What is the reason of causing suffering [to one- 
self]? Let there be the enjoyment of the objects of pleasure!’ ndya ta matan- 
nyan sansaya rin ulah kabeh, apa matannyan pamuhara lara, kabhuktya nin 
visaya (334.1-2). While the refutation of karma is a widespread theme in 
the stock of Lokayata fragments retrieved from Sanskrit literature, the (ap- 
parently ironical) mention of the Holy Non-Existence (san hyan taya) as the 
origin of human actions and their ultimate end is original. Also striking is 
the argument that the effect of actions do not exist as a consequence of there 
not being a factual existence of all the actions. An analogous view may be 
extrapolated from another passage in the text: 


The Summum Bonum is non-existence: this is the reason why all the actions 
will not have any consequence, for this body comes [to exist from nothing] 
and goes away [into nothing].*°° One who is said to do good deeds, he is 
wrong. Who sees the fruits of doing good deeds? [...] Likewise [it is wrong 
that] one who does bad deeds is regarded to be a sinner. [...] This is the 
reason why your acts should aim at pleasing yourself, for in any case your 
acts are with regard to the Holy Non-Existence. 


The point seems to be that any invisible entities that are held by Brahman- 
ical schools to be associated with the body, such as the fruits of good and 
bad actions, will cease to exist as soon as the body will cease to exist. The 
Sanskrit compound yatayata ‘come and passed by’ seems to express the ma- 
terialist view that the body just comes to exist from nothing and, when he 
dies, disappears into nothing. In the last lines of the passage the point seems 
to be that, since non-existence is the Summum Bonum and the origin and 
end of creatures, it is useless to do good actions, for neither punishment nor 
reward can be distributed by a supreme entity that is non-existing.'?' 


100. For an alternative interpretation of this clause, cf. p. 198, fn. 7. 

101. A similar point, ie. that merit and demerit in the Soul need an efficient cause or 
‘supervisor, is treated in an untraced passage quoted in Nyayavártika 4.1.21, where the Tat- 
parya speaks of it as smrti: “The ignorant creature, not master of his own pleasure and pain, 
may go to heaven or to the nethermost hole, only as he is urged by God’ (also quoted in Ka- 
malasila’s Tattvasangrahapanjika 46) ajfiah jantuh anisah ayam atmanah sukhaduhkhayoh / 
isvarapreritah gacchet svargam và svabhram eva va ll. 
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The denial of the existence of the fruits of actions is found in several of 
the Sanskrit verses attributed to the Lokayatas, e.g. naiva varnasramadinam 
kriyas ca phaladayikah ‘nor do the actions of the four castes, orders, etc., 
produce any real effect’;'°* dharmo na karyah ‘meritorious action is not to 
be performed*'^? A verse in the Saddarsanasamuccaya echoes the exposition 
in the above passages of the Dharma Patafijala insofar as it puts on the same 
consequential level the negation of the fruits of actions and their positive or 
negative connotation and the negation of God and liberation: 


The Lokayata say thus. There is neither god nor liberation. Merit 
and demerit also do not exist. Nor is there any fruit of virtue and 
vice.*°4 


[...] So, also, there is no final bliss, i.e. there is no liberation. Moreover, merit 
and demerit, i.e. the so-called dyad of merit and demerit, do not exist, and 
virtue and vice [too] are absolutely non-existent. Further, there is absolutely 
no fruit of virtue and vice, such as heaven, hell, etc. If merit and demerit are 
non-existent, wherefrom, indeed, can their fruit be produced?” 


The striking similarity between these Sanskrit passages and the Old Javanese 
ones suggests that the Archipelago sources drew either on Sanskrit Lokayata 
materials or other Brahmanical works dealing with Lokayata positions to 
characterize the opponents views on karma. 


102. Sloka icd, cf. BHATTACHARYA (2002:609, 616). 

103. Fragment v.1, cf. BHATTACHARYA (2002:605, 613). 

104. Saddarsanasamuccaya 80: lokdyata vadanty evam nasti jivo na nirvrtih | dharmadhar- 
mau na vidyate na phalam punyapdapayoh // That this fragment was remarkably early and 
widespread is suggested by the fact that we find it, in a slightly different shape, in the Bud- 
dhist Payasi Suttanta 3, where the skeptic Kumara Kassapa maintains that there is no Other- 
world; there is no being born spontaneously (viz. no divine being and no inhabitant of hell); 
there is no maturation for the fruits of good or bad deeds iti pi natthi paraloko, natthi satta 
opapatika, natthi sukatadukkatanam kammanam phalam vipako ti; this in its turn echoes 
the exposition of Ajita Kesakambala known from Sámanfifiaphalasutta 2.23 (quoted below, 
p. 605). 

105. Gunaratna’s Tarkarahasyadipika 557 (p. 452): tatha na nirvrtir mokso nastity arthah / 
anyac ca dharmas cadharmas ca dharmadharmau na vidyate punyapápo sarvathà na sta 
ity arthah / na caiva punyapapayoh phalam svarganarakadirüpam asti, dharmadharmayor 
abhāve kutastyam tatphalam iti bhavah |l. 
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Denying Heaven Ihe negation of karmic bearing of human actions as well 

and Hell as the causality of the mechanism of karmic retribution 

propounded by the opponent leads to the corollary that 

neither reward nor punishment exist for human beings in the afterworld. 

This conclusion is found in the following passage of Dharma Patafijala, in 

which a materialist negates the existence of heaven and hell on account of 
their being beyond direct perception: 


Who sees the fruits of doing good deeds? Who [has come] from heaven?” 
Who knows about the abode of the gods by means of direct perception?’ So 
he says. 'His knowledge of the abode of the gods, and of the cause of [going 
to] heaven, is by no means based on direct perception. This is the reason 
why all of that is wrong. Likewise [it is wrong that] one who does bad deeds 
is regarded to be a sinner. Who [has come] from hell? —whose knowledge 
of the Great Raurava[-hell] was based on evidence? [And who knows] the 
reason why the man who does bad is a sinner? There is no direct evidence 
whatsoever for ones knowledge of hell. 


The Vrhaspatitattva conveys substantially the same ideas, in a slightly dif- 
ferent wording, while elaborating on the characteristics of the intellect char- 
acterized by Unrighteousness (adharma), one of the eight buddhibhavas: 


Unrighteousness means the intellect that does not possess dharma. Its though- 
ts are: ‘Who knows about heaven? Who [has come] from hell? It is said that 
one who does bad is marked out for hell'?? while one who does good attains 
heaven. These are the words of thieves—fie upon them! The men of reli- 
gion who teaches these [views] are people who wish for gifts.1°° The cause 
of their undertaking the career of religious people is their fear of the imme- 
diate repayment [that they owe to people whom they have robbed].'?? The 


106. An alternative translation, following the interpretation of sanka as ‘cause’ instead of 
‘from; may be: “Who [sees] the cause of [going to] heaven? 

107. For this meaning of pdpa (lit. ‘sin’), cf. OJED (1271) and above, p. 198 fn. 7. Compare 
the similar usage of naraka ‘hell in the sense of ‘one destined to hell; already attested in the 
Ramayana Kakavin (8.113, 10.70). 

108. In my translation I render punya ‘merit’ as ‘gift’ on account of what seems to me a 
sarcastic use of the term in the present context, for the very concept of ‘meritorious deed’ 
cannot be accepted by a materialist. Conversely, the Lokayata Sanskrit fragments depicting 
the venial and greedy nature of cunning religious people are common. 

109. The form takar hopan, attested only in the present passage, is commented on by OJED 
1903 as follows: ‘forced immediate repayment? cf. Bal. nakar (kB[N]w): to demand imme- 


DHPAT 
198.2-8 


DHPAT 
244.9-12 


600 III DOCTRINE 


views of the sacred teachings are without evidence, for what they teach is 


not seen.!!? 


The Dharma Patafijala defines the item Unrighteousness as the attitude of 
one who denies the karmic results of meritorious deeds: 


Unrighteousness means: the mind that considers righteousness as non-ex- 
istent. It thinks: “The gifts of the liberal men, to organize food-feasts, to give 
away as alms rice and wealth [until] all of ones possessions are finished, it 
is not true that have heaven as result. Likewise, building temples, erecting 
ligas and performing sacrifices [is fruitless}. 


Echoes of the same nihilistic standpoint are found in the Tattvajnana, where 
the opponent says: “How could it be logically admissible to [say that] sattva, 
rajas and tamas are what causes one to become [incarnated], revolving back 
and forth, in heaven, hell, as a human being or as an animal?" Compare 
the following statement of the Sarasamuccaya: "Ihe other world has never 
been seen by means of direct perception [...] the knowledge of the learned 
about the existence of the other world, of heaven and hell is not based on 


?112 


direct perception. 

The Old Javanese passages quoted above are comparable to similar ones 
belonging to the stock of materialist quotes from Sanskrit literature. For 
instance, as reported in the Lokayata verse 1ab (BHATTACHARYA 2002:609, 
616) the materialists maintain that “here is no heaven, no final liberation, 
nor any soul in another world’ na svargo ndpavargo và naivatma paralauki- 
kah. Manibhadra’s commentary ad Saddarsanasamuccaya 81, a verse stating 


diate repayment from a person, to force the fulfillment of a promise. Vrh 28.10: (people who 
do not observe dharma) [...] (the viku’s rob the people and have invented heaven not to be 
forced to repay immediately). For the same accusation against the Brahmans in Sanskrit 
Lokayata quotes, cf. below, p. 615. 

110. Vrhaspatitattva 28.6-11: adharma naranya ikan buddhi kinatayan de nin dharma / 
linnya/ syapa karih vruh rin svarga naranya/ [syapa sakanya /] syapa sanka nin naraka / 
papa magave hala | kasvargan rakva magave hayu | dah adoh ika vuvus nin malin / vvan ma- 
harap punyan ana san viku majarakon ikana / ri vadinya rin takar hopan hetunyán lumakva 
viku/ ika tatan byakta vuvus nin aji! apan tan katon vinarahakan/ e [syapa sankanya /] ] 
only in B against all mss. (spurious?). 

iii. Tattvajfiana 16.1-2: mapa kari yukti nikan sattva rajah tamah | an patamahtamahan 
maputara rin syarga naraka manusa triyak //. 

112. Sárasamuccaya 118a and commentary: na drstapürvam pratyaksam paralokam ... 
tan pratyaksa kata panavruh sam pandita ri hana nin paraloka/ svarganaraka /. 
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that this world consists of only as much as is within the scope of the senses, 
comments: 


[...] However, others have spoken of heaven, hell, etc., which can be achiev- 
ed by virtue and vice. They are also unproved on the same ground that they 
can never be perceived.''5 


The Saiva author Kumàradeva introduces an analogous materialist view while 
commenting on verse 72 of the Tattvaprakdsa: 


Certainly the so-called liberation is not the aim of human life, and also the 
so-called heaven, for there is no right means of knowledge to ascertain their 
real existence. [...] Therefore, only direct perception is the right means of 
knowledge, and it does not recognize heaven and bell "73 


The main point in the materialist's argumentation in the Old Javanese pas- 
sages, i.e. that nobody has come back from heaven or hell to relate his expe- 
rience as based on direct perception," finds a counterpart in the Carvaka 
fragments Iv.1-2: “There is no other-world, for there is no means of knowl- 
edge for determining the other-world, and because there is the absence of 
any other-worldly being’ paralokasiddhau pramanabhavat / paralokino 'bha- 
vat paralokabhàvah."5 Similarly, Gunaratna in his Tarkarahasyadipika on 
Saddarsanasamuccaya 81 attributes to a materialist the following words: 


113. Laghuvrtti p. 74: tatha pare punyapapasddhyam svarganarakady ahuh / tad aprama- 
nam pratyaksabhavad eva ll. 

114. Tattvaprakasatatparyadipika p. 108: na moksakhyah purusartho ‘sti, napi svargā- 
khyah, tayoh sadbhave pramanabhavat [...] tasmat pratyaksam eva pramánam | tac ca 
svargapavargau nàvagamayatiti. 

115. A similar argument is used by an opponent questioning the cosmological account 
referred to by the San Hyan Hayu (2.12-16): “For it is said that seven are the world below 
and above. Who ever came from [the worlds] below, and from [those] above, who knew 
[about them] on the basis of factual evidence and not of such kinds of holy scriptures and 
stories? They are certainly wrong. You should ignore them; do not accept them!’ apan pitu 
ikan bhuvana i sor ta mvan i ruhur ta rakva/ syapa ta ya saken sor | mvan saken i ruhur anun 
vruh byakta / lena saken kalpa ata ya! lavan carita mankana | yeka adva rakva manavasta 
nal tingalaknanika denta / hayva pinituhu //. 

116. The word ‘other-worldly being’ has been interpreted by BHATTACHARYA (2002:605) 
as indicating the transmigrating self; however, it is possible to take it, as the Old Javanese 
sources seem to do, as referring to the absence of any creature from the other-world. The 
motif of the absence of persons coming back from heaven to report is also found in the 
Pali Payási Suttanta 12-13 (Dighanikaya 23), reporting a dialogue that occurred after the 
death ofthe Buddha between the master Kumara Kassapa and the evil King Payasi, upholder 
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In spite of the fact that no entity capable of travelling to the other world, 
distinct from consciousness produced by matter [...] is ever apprehended 
by perception, [the Brahmanical opponents] claim [...] that there are things 
like merit and demerit which are the causes of a living beings pleasure and 
pain, heaven and hell which are abodes for the enjoyment of fruits of the 
most intense forms of merit and demerit, and liberation which results from 
the destruction of virtue and vice 177 


If the retributive force of karma does not exist and the 
Denying Soul ` other world does not exist either, what is, then, the des- 
and Liberation ` tiny of human beings? The Lokayatas say: total annihi- 
lation. For, according to that system, the Soul is no sep- 
arate entity but it consists, just as the body, of the four elements only. The 
doctrine maintaining that the body is identical with consciousness (bhüta- 
caitanyavada) is a well-known Carvaka tenet, which is often attacked in San- 
skrit scholastic texts: cf. the fragments 1.2-4 (BHATTACHARYA 2002:603-604, 
612): prthivy apas tejo vayur iti tattvani earth, water, fire and air are the prin- 
ciples’; tatsamudaye sarirendriyavisayasamjnah ‘their combination is called 
the “body”, “sense” and “object” ’; tebhyas caitanyam ‘consciousness (arises 
or is manifested) out of these. 
Definite echoes of this view are to be found in the Dharma Patafijala, in 


of materialistic doctrines (trans. Ruys Davis, reprinted in CHATTOPADHYAYA 1994:12): ‘If 
what those reverent wanderers and brahmins say is true, this, sirs, will be your fate. If these 
things should befall you, sirs, come to me and tell me, saying: "There is another world, 
there is rebirth not of parents, there is fruit and result of deeds well-done and ill-done. You, 
sirs, are for me trustworthy and reliable and what you say you have seen will be even so, 
just as if myself had seen it.” They have consented to do this, saying, "Very good”. But they 
have neither come themselves, nor dispatched a messenger. Now this, master Kassapa, is 
evidence for me that there is neither another world, nor rebirth not by human parents, nor 
fruit or result of deeds well done and ill: A speech of analogous contents is found in the 
Jaina version of this story, i.e. the Paesikahanayam, 750 (cf. BOLLEE 2002:106-107, who 
also refers to the occurrence of a similar motif in the story of the skeptic teacher Asadhya 
narrated by the Jaina Nemicandra in his commentary on the Uttarajjhayasutta). 

117. Tarkarahasyadipika 559 (p. 543): yavata ca bhütodbhütacaitanyavyatiriktas [...] pari- 
kalpyamanah paralokayayi jtvah pratyaksena nànubhüyate, tavata jivasya sukhaduhkhani- 
bandhanau dharmadharmau tatprakrstaphalabhogabhüm:i svarganarakau punyapapaksay- 
otthamoksasukham copavarnyamanani. Cf. verse 8 in the section on the Carvakadarsana of 
the Sarvadarsanasangraha (1.124-125): “If he who departs from the body goes to another 
world, how is it that he does not come back again, restless for love of his kindred?' yadi gac- 
chet param lokam dehad esa vinirgatah | kasmad bhüyo na cayati bandhusnehasamakulah //. 
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a passage where the Lord and the materialist opponent are debating over the 
existence of the Summum Bonum: 


The reply of the opponent is as follows: “How could it be that the sentient DHPAT 
is the power of the Lord, for the coming together [of elements] of the body Ge 
creates awareness (hidap). That is designated as sentient’. 


Let us compare this somewhat elliptic statement to a similar one in the Vr- 
haspatitattva: 


There is another position which has been heard by your son: ‘Life exists be- 
cause there is the coming together of [the elements forming] the body. That 
is what causes it to exist. The evidence of this is: look at the human be- 
ings who suffer, who are injured by weapons or poisoned. These are their 
sufferings. Their body is different from the suffering of their body. That is 
regarded as what causes death. Death means to just dissolve, without any- 
thing which is carried along. This is the evidence that the body is capable 
of making life possible [without postulating a Soul]. That is the Summum 
Bonum. Anything which lives only suffers, and death is liberation, for it is 
complete dissolution without experiencing suffering. These are the state- 
ments of another position. 17 


The passage adumbrates the concept that the physical aspect of the body only 
is capable of making life possible, without the need of postulating a Soul. 
Since several points expounded by the opponent recall Nyaya-Vaisesika po- 
sitions, one is tempted to identify the 'other view' (paksa vaneh) exposed by 
Vrhaspati with that school of thought."? For instance, certain Vaisesikas 
denied the existence of the Soul, arguing that the body and consciousness is 
the result of the combination of physical elements—a standpoint that clearly 
emerges from the beginning of the passage, attributing life to an ensemble of 
bodily elements, and explaining that death amounts to complete dissolution 


118. Vrhaspatitattva 52.14-22: hana ta paksa vaneh rinana ranak bhatara ! ikan hurip 
matanyan hana papupul nikan Sarira / ya ta humanun ikan hana vyaktinya | nyan vuan 
malara/ api tuvi pinaran | rinacun kunan/ ikan kalaranya/ bheda ika Sariranya lavan 
laranika sariranya/ ya ta magave pati naranya/ ikan pati naranya hilan juga tar paham- 
ban | nahan vyaktanyan Sarira vanan humanun ikan hurip / paramarthanya | ikan mahurip 
ya juga sansára/ ikan māti ya moksa naranya/ apan hilan tuhutuhu tan panhidop lara / 
mankana lin nin paksa vaneh /. 

119. As done by ZiEsENISS (1958:188-190), who regarded this passage as an exposition of 
the Vaisesika purvapaksa. 
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(hilan juga), “without anything which is carried along’ (tar pahamban). On 
the other hand, Vrhaspati's statement that ‘their body is different from the 
suffering of their body’ bheda ika sariranya lavan laranika sariranya seems 
to echo a Nyàya position, according to which the existence of the Soul can be 
inferred from the fact that consciousness, pleasures and pains do not directly 
belong to the body or the senses but to some other unseen substratum. It is 
possible that here the author of the Vrhaspatitattva mixed the two points of 
view. The equation of liberation to complete dissolution—a state devoid of 
any experience of pain (and pleasure too)—advocated by Vrhaspati is a well- 
known Vaisesika tenet, along with the consideration of the Soul as insentient 
(jada). 

Thus, whereas the standpoint of the Dharma Patafijala, namely that the 
coming together of the elements only causes life and its sentient dimension, 
which is not separated from the body, reflects an exquisitely materialistic 
position, the Vrhaspatitattva appears to present a more nuanced standpoint. 
However, that the latter was held in as alow esteem as the materialist position 
is suggested by the following statement of the Lord: 


Do not teach it in the assembly [of the Gods]! Such a position is shameful. 
How far is the limit for the eyes to see? If everything that is seen is shown, 
why then [you maintain that] death means not being reborn? What is to be 
done with the good and bad karma? Your statements are without any proof 
whatsoever.'?? 


This cannot but reflect the view exposed by the heretical school of deniers 
of invisible realities represented by the Lokayatas. A blatant contempt also 
results from several passages in the Dharma Patafijala, for example where 
the Lord points out to Kumara that views such as admitting only direct per- 
ception and the denial of karma are evidence of wrong knowledge, which is 
the label used throughout the text to define the materialist standpoint. 
Statements equating death with emancipation that are analogous to those 
found in the Old Javanese sources are part and parcel of the Lokayata stock 
in Sanskrit texts. For instance, Sarvadarsanasangraha 1.53 has dehacchedo 
moksah ‘liberation is the dissolution of the body’; and the widespread Lo- 
kayata fragment maranam evdpavargah ‘death indeed is emancipation, or 


120. Vrhaspatitattva 52.23-26: hayva kita majarakan ika rin sabha/ keraniran ikan paksa 
mankana / pira ta hinana nikan mata mulat / yan ikan sakatonan pinintonakan | mapa kari 
kan mati naranyan tan panjanma muvah | apekan subhasubhakarma ginavenya / tan kapva 
pramana linta /. 
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the variant mrtyur evapavargah."?! The materialist stance is illustrated by 
the statement uttered by a Lokayata pürvapaksin in Ramakantha's Vrtti to 
Sadyojyotis’ Paramoksanirasakarika: 


Consciousness arises from the elements alone, and vanishes with those same 
[elements]; hence, because of the destruction of the body, the destruction of 
everything (sarvandsa) [comes about) 177 


Instances of the doctrine of sarvandsa are already found in earlier sources, 
such as the Buddhist Samafifiaphalasutta of the Dighanikaya, which in 2.23 
reports the words of the heretic Ajita Kesakambala: “Both fools and wise, 
after the dissolution of the body, are cut-off, annihilated; after death they do 
not exist [anymore]' bale ca pandite ca kayassa bhedà ucchijjanti vinassanti / 
na honti param marana ti. 

Other instances of bhitacaitanyavada bearing slightly different doctri- 
nal nuances may be found in the Old Javanese sources. For instance, a state- 
ment of an opponent in the Dharma Patafijala (cf. above, p. 571) upholds 
that death means to return into non-existence, for the body of the living be- 
ings visibly disappears, then negates the Saiva idea of liberation, namely the 
obtainment by the Soul of the Lord's powers of omniscience and omnipo- 
tence: 


When one obtains the state of supernatural prowess, that is not liberation. 
Only when one vanishes, that is liberation. 


The Lord criticizes this viewpoint by pointing out that the heart and mind 
do not know about that [state of liberation] jfidnanya lavan cittanya tan 


121. BHATTACHARYA (2002:618-619) considers both fragments— deriving, respectively, 
from the Advaitabrahmasiddhi and the Prabodhacandrodaya— spurious on the ground that, 
as the Carvakas denied the very idea of rebirth and emancipation, the use of such a term 
may not be considered as a genuine representation of the Carvaka position but rather as 
an aphorism framed by a Brahmanical opponent. Although conscious distortion or misun- 
derstanding of their positions are common, I find the validity of BHATTACHARYa’s criterion 
questionable for, in the context of debate, a certain flexibility might have been allowed as to 
adapt ones own concepts to the opponent's categories. 

122. Paramoksanirasakarikavrtti 5: bhütebhya eva vijndnam utpadyate, tàny evanuvinasy- 
atiti śarīravināśād eva sarvanása ity /. Cf. also Aghorasiva’s commentary on Sarvajfianottara 
VP 1-3, referring to the Lokayata’s view seeing the Soul as having the form of the body, and 
hence being unconscious (jada). 
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avruh irika," which amounts to say that the state of liberation advocated 
by the opponent consists in utter dissolution, without a sentient entity (be 
it mind or Soul) that experiences it—a standpoint that again recalls the one 
adhered to by Nyaya-Vaisesika. In 334.4-6 He further points at the fact that 
the opponents equation of the Summum Bonum with non-existence grants 
neither favour (upakara) nor supernatural powers (siddhi) to man—unlike 
the Saiva one; this recalls the argument put forward in Sarvadarsanasangra- 
ha (11.108-109) by an opposer of the Nyaya view that liberation amounts to 
the total annihilation (non-existence) of the Soul, i.e. that nobody provided 
with intelligence would strive to reach such a goal. There is even closer sim- 
ilarity with the statement of a Vaisesika in the same text (10.181) pointing 
out that if one would raise the objection that non-existence (abhava, i.e. the 
seventh category admitted by that system) can never be a fitting object of 
human pursuit (na casya purusárthaupayikatvam) the answer would be that 
abhava is the very Summum Bonum (paramapurusartha), consisting in final 
beatitude devoid of pain. 

Further below, the Lord seems to attune the materialist view of the Sum- 
mum Bonum—intended as both final liberation and Supreme Reality—to 
Saiva categories, describing that state as a hierarchically lower kind of lib- 
eration: 


What has been designated by the opponent as non-existence and Summum 
Bonum, that is designated as [being] dissolved into unevolved matter: there 
is no union of the mind [and] the sattva, rajas, tamas. Its characteristic is 
darkness without sentience, for the state of insight is not found in it. 


According to the Lord, the characteristics attributed by the opponent to non- 
existence and liberation indeed correspond to the characteristics of the state 
of quasi-liberation where the mind is untainted by the gunas, namely the 
one attained by the categories of beings called prakrtilina. These beings, as 
described in the Yogapada of the Dharma Patafijala, are dissolved into un- 
evolved matter, devoid of any kind of subtle body and ‘sleeping’ in the sort 
of limbo existing between the end of a universal life-cycle and the beginning 
of a new one."?^ 

An interesting argument of the Lord against the bhütacaitanyavada put 
forward by the opponent in 206.7-8 (quoted above, p. 603) is found in the 


123. This clause can also be translated as ‘in that state, the heart and mind do not know. 
124. Ihave discussed these categories of yogins above, pp. 492-493. 
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following passage of the Dharma Patañjala: 


How could it be that the man dies while dreaming? His body exists with- 
out damage! How could he not be aware of [anything]? Only when [the 
body] will be rotten it will have an end. Thus is the evidence of the wrong 
knowledge, my son. 


According to the Lord, the Soul not being aware of anything (tan pañetana) 
amounts to death—like when, for example, the Soul ceases to be aware of the 
breaths (cf. 234.9). If the person who sleeps does not die, however, it is be- 
cause he is provided with a sentient element that must be identified with the 
Soul. This argument is also found in the Vrhaspatitattva, where it assumes a 
role of primary importance, being discussed throughout an extensive debate 
forming a large section of the text. In order to better understand the philo- 
sophical context of the debate, I shall therefore turn to the analysis of the 
motif in the Vrhaspatitattva. From 47.43 onwards, the Lord sets about dis- 
pelling His son's doubts about the ontological status of the Summum Bonum, 
called visesa by Vrhaspati, and of such states as awareness or consciousness 
(tutur) and unawareness or unconsciousness (lupa)."?? The debate starts af- 
ter the Lord's explanation of the well-known Upanisadic doctrine of the four 
states of human being, viz. waking (jagrapada), sleep (svapnapada), deep 
sleep (susuptapada), and the ‘fourth (tiryapada).’”® The third state of deep 
sleep susuptapada, also known as sripada, is characterized as being darkness 
(timira, andhakara), having the form of Sunya, acetana and nirvana, when 
nothing is desired, seen or experienced (nisprakamya tan katon kahidap)—a 
definition that clearly resembles that of non-existence as found in the Dha- 
rma Patanjala. To the Lord's account Vrhaspati objects by pointing out that 
the Soul vanishes during sleep and forgets about the whole world. For the 
Soul in such a state it would be possible to disappear without awakening 
again. The state of annihilation is called visesa by Vrhaspati, who compares 
it to the Summum Bonum (paramartha) previously described by the Lord: 


125. It is apparent that these are the appropriate translations of the two terms when used 
in this philosophical context, even though they bear the primary meaning of, respectively, 
‘remembering and ‘forgetting’; cf., e.g., KBNW (11, 657), considering tutur to be a synonym 
of cetand and smarana; OJED (2084) ‘memory, recollection, consciousness. Furthermore, 
cf. Dharma Pátafijala 214.17-17: ‘Sentience means consciousness, unevolved matter means 
unconsciousness’ cetand naranya tutur, pradhana naranya lupa. 

126. Cf. Vrh 47.1-22. This doctrine, which figures in the Vrhaspatitattva and especially 
in the Tattvajfiana, where it is pervasive, is altogether absent from the Dharma Patafijala. 
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The Soul is in the waking state. Then it falls asleep and it vanishes, forgetting 
about the whole world. The sleeping [Soul] is as dead, for it is unconscious 
(viparita). It is indeed very admissible [to say] that it could die thereupon. It 
will vanish, without awakening again. For, being vanished, the Soul ceases 
to experience again. What is meant by your Lord’s son is [this]: since all 
that experiences is regarded by the Lord to be sentient, in that case it is not 
admissible that the sentient will be the nature of the Soul, for it sleeps and 
then lives again. What is the explanation of this fact*?127 


Vrhaspati expresses his doubts concerning the fact that during deep sleep 
a person looses his consciousness and that it would therefore be possible 
for him to disappear without awakening again. The Lord (30-34) explains 
that the Soul’s obfuscation during sleep is due to the fact that the sentient 
principle is permeated by the insentient unevolved matter, thus becoming 
viparita. Being unsatisfied by this explanation, Vrhaspati counters: 


This is verily the doubt of the Lord’s son, concerning the Soul becoming 
mixed up with unevolved matter. To my mind, the unconsciousness (lupa) is 
the unmanifest [state] of the Soul, for the consciousness (tutur) arises from 
the unconsciousness. Consciousness means the experiencing of pleasure 
and pain. Pleasure and pain, they constitute the cycle of existence. The cy- 
cle of existence is to experience. Therefore, it is not appropriate to call the 
experiencing visesa. On the contrary, the unconsciousness, that is the visesa, 
for it does not experience pleasure and pain. 177 


Here we have another syllogism: since consciousness involves the experi- 
ence of pleasure as well as pain, it would be absurd to say that the Summum 
Bonum (visesa) is consciousness; indeed, the experience of pain is no advan- 
tage to man. Hence, Vrhaspatis initial position, i.e. that the unconscious is 


127. Vrhaspatitattva 47.23-29: ikan atma hana rin jagrapada/ matura pva ya hilan ta 
ya malupa rim rat kabeh/ tulya mati ikan matura | apa viparita/ atyanta yogya nikan 
manahar amātya/ hilana tan patanhya muvah/ apan hilan mari manhidop muvah ikan 
atma kalinanya vuvus ranak bhatara / apan asin manhidap ya sinanguh bhatara cetana / 
nkan tan yogya ikan cetanavaka nin ātmā/ apan mahurip ikan matura muvah/ ndya ta 
kalinanika //. 

128. Vrhaspatitattva 47.35—41: ya teka sansaya ranak bhatara tamontamon | ri kadadinyan 
ivanivan ikan atma lavan ikan pradhanatattva | ikan lupa yeka niskala nin atma ri hidop rā- 
nak bhatara | apan motu saken lupa ikan tutur | tutur naranya ikan manhidap sukhaduhkha / 
ikan sukhaduhkha yeka sansara | sansára pva manhidap/ ya ta matanyan tan yogya ikan 
hidap sanguhan visesa kunan ikan lupa ya visesa naranya / apan tan panhidap sukhaduhkha | 
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both the origin of the conscious and the redemption for the Soul, is demon- 
strated to be true. The equation of final release with a state of insentience 
devoid of both pain and pleasure was upheld in the Sanskrit tradition by 
the Vaisesikas. This atomistic school of thought, at least in its early period, 
was atheistic. No place for a supreme being could be found in the system, 
attributing to the invisible and unexplainable force called adrsta the expla- 
nation of all phenomena. It is only at a later date, probably because of the 
influence from the Pasupatas or other theistic groups, that the school admit- 
ted the existence of a supreme being (Siva) and became, in practice, affiliated 
with the theistic Nyaya (cf. CHEMPARATHY 1965). As already pointed out by 
ZIESENISS (1958:106-107; 188-190), the utterly unconscious non-existence 
termed visesa by Vrhaspati and equated with the Summum Bonum of the 
Saiva seems to correspond to the Vaisesika view on final release. According 
to this system, the liberated Soul is insentient, as though non-existing, free 
from pain and pleasure as well as from knowledge. Now, the Soul of a per- 
son who is in deep sleep does not experience pain and pleasure; this indicates 
that the consciousness can, if only temporarily, become separated from the 
Soul, which is non-consciousness. The only difference between deep sleep 
and liberation lies therefore in the fact that the latter is a permanent condi- 
tion. This view is attested already in the Nyayasütra: 


In the case of deep sleep, in absence of dreams, there is [a state like] 
release, for there are no defilements. 


As the connection with attachment and the end of the connection with plea- 
sure and pain of someone who is sleeping disappear, when there is deep 
sleep, so also in release there is also [the end of such connections]. In fact 
people who know the brahman describe the condition of the released Soul 
as being such 179 


Has such a definition of liberation possibly been known to the author of the 
Vrhaspatitattva? This seems plausible, also on account of the fact that, as 
pointed out by ZIESENISS (1958:106), Vrhaspati's description of the insen- 
tient in the exegesis ad Sloka 6 as being ‘like a stone’ closely echoes a Vaise- 


129. Nydyasitra (with Vatsyayana's Bhásya) 4.1.63: [sūtra] susuptasya svapnadarsane kle- 
sabhavad apavargah// [Comm.] yathā susuptasya khalu svapnadarsane raganubandhah 
sukhaduhkhanubandhas ca vicchidyate tathapavarge "piti! etac ca brahmavido muktasyat- 
mano rüpam udáharantiti //. 
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sika formulation of jada.""?” However, it is not possible to determine if the 
above views genuinely reflect Vaisesika positions or are the result of either 
a conscious or unconscious misrepresentation along materialistic lines. Be 
this as it may, it will still be worthwhile to investigate further the old idea of 
JACOBI (1923:40-43) that the early Vaisesika, before assuming its classical 
contour of orthodox (and theistic) system, could have arisen as an offshoot 
from the Lokayata school. Or one may suggest that, conversely, some mate- 
rialists eventually assumed positions close to the non-theistic Vaisesika and 
borrowed the doctrines, such as the one concerning the insentience of the 
Soul, that they felt to be close to their world view 17) 

After an excursus illustrating the example of the pot and the potter con- 
cerning the sentience of the Soul and the Lord (quoted above, p. 573), the 
debate about the status of the Soul in a sleeping person in the Vrhaspatitattva 
finally reaches its conclusion, as follows: 


O poor you, Vrhaspati, your view has been answered. Why do you state 
again and again the same view? According to you, the sentience of one who 
sleeps has completely vanished, and that [state] is liberation. Thereupon he 
will never experience again, for non-existence is the highest reality (visesa). 
If non-existence is the nature of the highest reality, then, how does it hap- 
pen that one [before sleeping] is, then [during sleep] ceases being and be- 
comes not-being again; then [when he is awake] he ceases not being and 
again becomes being? [To uphold] that what is regarded as highest reality 
and what is regarded as Summum Bonum (paramartha) is such, that is a per- 
verse knowledge, [of a] bewildered, giving instructions at random.'?? That 


130. Vrhaspatitattva 6.3-4: acetana naranya ikan tan pajfiána | kady angan in vatu / ‘in- 
sentient is that which does not possess knowledge, like a stone. A critique to the view that 
the liberated Soul is insentient like a stone is found in Sarvasiddhantasangraha 6.41—43 and 
Naisadhacarita 75. The Vaisesika argument of jadatva is frequently criticized also by Saiva 
commentators: cf., e.g., Mrgendravrtti ad VP 2.6 and the Tamil Sivajnanasiddhyar 11.5, ac- 
cording to which the school of the pasdnavadins (pasana = stone) holds that the liberated 
Soul is like a stone, remaining unconscious and experiencing neither suffering nor happi- 
ness (cf. PARANJOTI 1954:107). 

131. An interesting example of this is provided by the figure of Bhatta Udbhata (ca. 8th 
century AD), who commented upon the lost Carvakasitra in order to bring it closer to 
Nyaya- Vaisesika positions. 

132. Against OJED 2044 s.v. tuduhtuduhi: ‘to point in all directions’ (hapax), which in the 
present context does not make much sense. Cf. tuduh (2044) instruction, direction, direc- 
tive, order, guidance and pati (1322)s: “practice denoting continuation [...]; in the case of 
action, usually with the connotation that it is lacking purpose, order or a definite object 
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is contravened by the knowledge of the learned.*33 


The Lord's reconstruction of the example upheld by Vrhaspati, according to 
which the sleeping person enters in a state of non-existence that is [similar 
to] liberation, aims at showing that, if accepted, it would entail the undesired 
corollary that one may attain liberation during sleep, and completely vanish. 
That, however, this does not happen is confirmed by common experience, 
hence the example is refuted. 

To Vrhaspati's question in the Vrhaspatitattva about what is, then, the 
Summum Bonum, the Lord replies by means of a sloka and commentary 
outlining its characteristics. The siddhanta putting an end to the controversy 
appears at the conclusion of that passage: 


As to the vanishing of the Soul when he sleeps: [in reality] it just enters the 
principle of unevolved matter, for the principle of unevolved matter causes 
the unconsciousness of the Soul. If you would possibly ask, *what is the 
reason that one who sleeps does not die—for he forgets about his body? 
[I reply:] that is the purpose of the five winds which I have taught before; 
they act as bonds for the Soul. That is why one who sleeps does not die.*34 


A similar point is made by the Lord in the Dharma Patanjala: 


The reason why one who is sleeping does not die is that the Soul is constantly 


(at random, haphazardly, aimlessly, unthinkingly, indiscriminately) [...] often followed by 
the verb in the form of the base word, either single [...] or duplicated [...], with or without 
suffix -P; cf. pati sasambahi (OJED 1734) ‘to worship everywhere, to make a “sêmbah” in 
every direction (at random)’ and pati tandaktandaki (OJED 1929) ‘to dance around (with- 
out purpose or order, as in trance, blindly); also used in Vrhaspatitattva 4.15 after vulanun 
‘bewildered’ to characterize men without knowledge. 

133. Vrhaspatitattva 47.57-64: hemanku sinahuran paksanta kamut vrhaspati | mapa teku 
punahpunah denta mavuvus ikan paksa / huvus hilan cetana nika matura | moksa ta ya/ 
matahar hayva manhidap muvah/ apan taya ikan visesa linta/ an taya lvir nikan visesa 
vih/ umapa təkān hana | huvus hana | umaluy taya | huvus taya | umaluy hana | mankana 
karikan sinanguh visesa naranya | mankana karikan sinanguh paramartha naranya | yateka 
sinanguh jñana viparita naranya | vulanun pati tuduhtuduhi/ ya tika inuhutakən jñana san 
pandita //. 

134. Vrhaspatitattva 49.15-20: kunan ri hilan nikan atma ri kalanyan paturü pih | kapasuk 
rin pradhdnatattva teka juga | apan gumave lupa nin atma ikan pradhanatattva | mapa pva 
matanyan tan təhər amati ikan atura | apan malupa ya rin sariranya | nyapan tahan kva 
linanta / ya don ikan paficavàyu inajar nüni/ yeka pinakapusapus nin atma/ ya dumehnya 
tan təhər amati ikan matura //. 
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conscious of the breaths. If the Soul ceases to be aware of them, the breaths 
as such, that is designated as dying. 


It is natural that the consequence of the materialists’ de- 

Upholding nial of a Soul separate from the body, of the effects of 

Hedonism actions in terms of merit and demerit, of the existence 

of any form of retribution or state of being after death, is 

that the pursuit of pleasure is regarded by this system as the principal aim of 

human life. This theme figures in a number of Sanskrit fragments attributed 

to the Carvakas: arthakamau purusarthau ‘wealth and pleasure are the two 

aims of Die 7235 ydvajjivam sukham jiven nasti mrtyor agocarah ‘while life 

remains let a man live happily; nothing is beyond death'!3% Kumaradeva’s 
commentary on Tattvaprakasa 72 has: 


Only pleasure is the foremost end of human life, and wealth too because it is 
capable of bringing it about. As it has been declared, happiness is the goal of 
human life, to be brought about through activity. That is pleasure, and not 
other things such as liberation, etc "37 


The stress on the material aspect of life and the unconcernedness with meta- 
physics and soteriology is reflected in sloka 122 of the Sdrasamuccaya (from 
Mahabharata 12.309.9), whose ideas are attributed to the nastikas in the Old 
Javanese exegesis: 


The utter nihilists aim at what belongs to this world, [merely] caus- 
ing [their] flesh and blood to increase. They are insensible to the acts 
aiming at the other world. 


The nature of the nihilists is as follows: they only take care of their bodies, 
they strive after the increase of their blood and flesh. Whatever action that 
bears fruit here [in this world] is practiced by them. On the contrary, actions 
that bear fruit with respect to heaven or emancipation in the future, they are 
insensible towards them, they are not concerned at all with them.138 


135. Also in this case, BHATTACHARYA (2002:618) expresses serious—albeit, to my mind, 
unjustified—doubts concerning the originality of these fragments since they contain the 
typically Brahmanical concept of purusartha. 

136. Sloka 7ab (cf. BHATTACHARYA 2002:600, 610, 616). 

137. Tattvaprakasatatparyadipikà p. 108: kama eva mukhyah purusarthah, arthas ca tatsa- 
dhanatvad iti | taduktam—vrttisadhyà pritih purusarthah, sa kama eva nànyo moksadih //. 
138. Sárasamuccaya 122: 
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According to the Dharma Patañjala, a hedonistic attitude characterizes a 
mind affected by dullness (tamas): 


Dullness means: the mind that desires to enjoy the objects of enjoyment. 
[It thinks:] ‘Since you will find enjoyment in the objects of pleasure, that is 
the reason why you should strive for wealth in the form of gold, vestments, 
slaves and beautiful women, for there is nothing which is superior to the 
pleasure of becoming a human being!’ 


As we have seen above (p. 571 and 597), the view that in this life one should 
strive after pleasures only was already attributed to a materialist opponent: 


A hundred shall be the number of pleasures enjoyed by the man; he will not 
experience suffering if he knows about the true state of the Lord. [...] What 
is the point of causing suffering [to oneself in this life]? Let there be the 
enjoyment of the objects of pleasure! 


In the above passage a hedonistic stance goes together with an allusion to a 
critique of ascetic self-mortification. This results even more clearly from a 
passage of the Dharma Patafijala containing a scornful depiction of religious 
people performing observances. When elaborating on the first item avidya 
‘ignorance’ in the list of the afflictions as the cause of an altered or 'upside- 
down mind, the Lord attributes to the opponent the following words: 


“The Soul, that is not lasting, it is good for nothing that its true nature has 
vanished. But the earth, water, fire, wind, space,'?? those are beautiful! Thus, 
they are designated as pure. A man of religion performing the observance 


aihalaukikam thante mamsasonitavarddhanah | 

paralaukikakrtyesu prasupta bhrsanastikah (4 
nihan ta krama nikan nastika / kevalavaknya juga ininunya/ yatna ri vrddhya nin rah dag- 
innya UI sásin pravrtti maphala manke linakasakanya / kunan ikan pravrtti maphala svarga- 
pavarga dlàha | atura ya irika/ tan vava ranah vih //. 
139. The presence of space (akasa) among the elements enumerated by the opponent 
seems to be at odd with the materialist position, for the (mainstream) Lokayatas did not 
admit the existence of the fifth element on account of its non-perceptibility, accepting only 
four. Yet, I believe, this is no conclusive proof for dismissing the identification of this 
passage as exposing materialist doctrines, for we know that in the Indian Subcontinent 
itself there existed differences of opinions and philosophic tenets among the Lokayatas 
themselves. That five elements were admitted by certain materialists is suggested by fairly 
widespread textual evidence, such as Gunaratna on Saddarsanasamuccaya (555): 'Some 
sections of the Carvakas, considering space as the fifth form of matter, declare that the 
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of a leader among yogins, he is designated as pure. That is just wrong, for 
he is impure. What is the cause of his being impure? Because his mind- 
stuff is suffering because of the observances; he does not notice the worldly 
pleasures. Thus is the reason why he is impure. A beautiful woman—she is 
pure!’ 


The above passage, besides criticizing the Saiva view of an everlasting Soul 
whose original nature has been obliterated, inverts the concept of purity re- 
lated to accomplished ascetics by attributing it to any element of the outside 
world, and—irreverently—to objects of pleasure such as beautiful women. 
We encountered a definition of purity earlier in the text (310.11-15), in cor- 
respondence with the treatment of the item sauca in the list of the particular 
commandments (niyama), as denoting purity in ones behaviour, and in eat- 
ing and drinking. 

The uselessness of disregarding the pleasures of this world, performing 
painful acts such as the practice of ascetic observances in view of the enjoy- 
ment of pleasures in the other world, is expressed in the Lokayata šloka 15ab 
(BHATTACHARYA 2002:611, 617): tapamsi yātanāś citrah samyamo bhogavafi- 
cana ‘penances are only various forms of torments, and abstinence is only 
depriving oneself of consuming (the pleasures of life). Cf. also Gunaratna 
on Saddarsanasamuccaya 85: 


The main point of the [Lokayata] contention is: people have their critical 
judgement baffled by the verbosity of knaves. Leaving aside worldly plea- 
sures which are within their easy reach, they strive (with a desire for obtain- 
ing pleasures like heaven and liberation) by practising penance, muttering 
spells, sitting in meditation, offering oblations, etc. The only cause for such 
acts is their ignorance.'^? 


world consists of five forms of matter’ kecit tu carvakaikadesiya akasam paricamam bhütam 
abhimanyamanah paficabhütatmakam jagad iti nigadanti; the anonymous (10th century?) 
Jain religious poem in Tamil Nilakeci (vv. 856-857), in which the materialist debatant ex- 
pounds five elements (cf. MIYAMOTO 2007:104-105); the Tamil Vaisnava work Paramata- 
pankam by Vedanta Decikar (14th century), in which is is stated that the Lokayatas admit 
also akasa among the elements (MIYAMOTO 2007:106). Among the Buddhist sources, cf. 
Sámaffiaphalasutta (Dighanikaya) part 1, pp. 48-49. Of course, it is also possible that their 
doctrines were often slightly misrepresented by their opponent. 

140. Tarkarahasyadipika 570 (p. 459) yo hi loko vipratarakavacanopanyasatrasi- 
tasamjfiáno hastagatam ihatyam sukham vihaya svargdpavargasukhaprepsayd tapojapad- 
hyanahomádau yad yatate, tatra tasyajfianataiva karanam iti tanmatopadesah //. 
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In Vrhaspatitattva 28.6-11 (quoted above, p. 599), the opponent's denial of 
the orthodox doctrine of heaven and hell results in the ridiculing of the au- 
thority of cunning men of religion, which is held for nothing more than a 
means to earn their livelihood. This theme, again, is common in Sanskrit 
fragments attributed to the Lokayatas; cf., e.g., Ramayana 2.100.15 “These 
books composed by wise men [containing precepts as] perform ritual, be- 
stow, perform initiation, perform austerities, renounce, are means to draw 
forth gifts danasamvanana hy ete grantha medhavibhih krtah/ yajasva dehi 
diksasva tapas tapyasva samtyaja; Sarvadarsanasangraha 1.126-127 (sloka 
9): ‘It is only as a means of livelihood that brahmans have established here 
all these ceremonies for the dead—there is no other fruit anywhere’ tatas ca 
jivanopayo brahmanair vihitas tv iha! mrtànàm pretakdryani na tv anyad 
vidyate kvacit. 


APPENDICES 


A: Parallel Synopses of Three Tattvas 


Dharma Patanjala 


Vrhaspatitattva 


Tattvajnana 


Kumara approaches the Lord on the 
peak of the Kailasa, enquiring about 
the tattva visesa (194.2-7) 


Definition of samyajfiana (194.7-14) 


Characteristics of paramartha (pra- 
bhu, vibhu, sarvajfia, sarvakàrya- 
karta) (194.15- 196.14) 

Definition of mithyajndna (196.15- 
198.11); debate with an opponent 
adhering to it (198.12-208.2) 

The three pramanas (208.3-210.7) 
Origin of mala and its end, when 
one becomes one with the Lord 
(210.8-212.5) 


cf. 272.17-274.18 


cf. 298.2-12 


Vrhaspati approaches the Lord on 
the peak of the Kailàéa, enquir- 
ing about the essence of the sacred 
teachings (1) 


Different teachings in the Saivamar- 
ga: Saiva, Pasupata, Alepaka (2) 
cf. 11-13 


Different varieties of yonis and 
vasands (3.1-3) 

Karma and its fruits; vdsands ex- 
plained through the example of 
the pot containing perfume, which 
sticks to it even after the pot has 
been washed (3.4-10) 

Effects of the karmavasands on the 
atman (3.10-15) 

Different kinds of yonis 
(re)births explained (3.15-25) 
sambega in the yogin is the result of 
the Lord's love and of the painful- 
ness of life; need of instruction in 
the visesa by a teacher (3.25-35) 

No difference of status in the knowl- 
edge resulting from the way of 
Saivas, Pa$upatas and Alepakas; 
those who uphold the contrary are 
bhranta (3.36-48) 


Explanation of bhranta through the 
story of the blind men and the ele- 
phant (4.1-20) 

Doubt of Vrhaspati about the 
tattvajndna; instruction of the Lord 
about the Sastras (5.1-9) 
Dichotomy cetaná/acetanà at the 
origin of all the tattvas (6.1-5) 


and 


Definition of tattvajfiána, 
knowledge of which liberates (1) 


cf. 4.1-5 


the 
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Definition of Soul and listing of 
the tattvas: sivatattva, maya°, kala°, 
raga”, vidya°, pradhana°, triguna”, 
buddhi”, ahañkara°, manah”, dasen- 
driya?, paficatanmátra^, the pañca- 
mahábhütas (212.8-25) 


The atman pervades the tat- 
tvas lengthwise and crosswise 
(ütaprota), like butter within milk 
or a string and pearls (214.4-5) 


cf. 282.18-284.16 


cf. 328.15-330.15 


cf. 280.4-20 


The tattvas listed: pradhanatattva, 
triguna”, buddhi’, ahankdra°, bah- 
yendriya?, karmendriya®, paficama- 
habhüta? (6.5-8) 


Three tattvas of the cetana: parama- 
Sivatattva, sadasivatattva, sivatattva 


(6.9-11) 


paramasivatattva (7-10) 


sadasivatattva as savyaparah; pad- 
masana with cadusakti: vibhusakti, 
prabhusakti, jndnasakti, kriyasakti 
(11-13) 

Explanation of the tattvas being 
ütaprota as butter within milk and 
as a necklace of pearls; ütaprota — 
vibhusakti and prabhusakti (14.1-5) 


Description of the padmasana with 
cadusakti; the mantric body of the 
Lord (isdna, tatpurusa, aghora, bà- 
madeva, sadyojáta) (4.6-10) 


Powers of dürasravana, dürasarva- 
jfia, ditradarsana (14.11-15) 


The astaisvaryas ofthe Lord: anima, 
laghimà, mahima, prapti, prakamya, 
isitva, vasitva, yatrakamavasayitva 
(14.15-18) 

mayasirastattva is below saddsiva- 
tattva, abode of the astavidyesas: 
Ananta, Süksma, Sivatama, Ekaru- 
dra, Ekanetra, Trimurti, Srikantha, 
Sikhandi (14.19-26) 

Srikantha as the teacher in the brah- 
manda; legend of the incineration of 
Kama and marriage with Uma, who 
begot Sanatkumara. Srikantha is el- 
evated, then Sikhandi takes his po- 
sition (14.26-33) 


Definition of cetana and acetana, 
corresponding to, respectively, Siva- 
tattva and mayatattva; sivatattva is 
divided into paramasivatattva, sa- 
dasivatattva, atmikatattva (2) 


paramasivatattva (3) 
sadásivatattva: sarvajna, sarvakàr- 
yakarta, jfánasakti, prabhusakti, 
kriyásakti (4.1-5) 


vibhusakti, prabhusakti (4.8-10), 
kriyasakti (4.10-16) 


jñānaśakti: düradaréana, dürasra- 
vana, düràtmaka (4.5-8) 
sadasivatattva, which is Bhatara Gu- 
ru, is the author of the sastras and 
the holy scriptures (4.1-24) 
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atma prota: the atman looses its 
original omniscience and omnipo- 
tence because of mala; it is en- 
veloped by kala, vidyà and raga. 
Example of the young bee (214.5- 
216.14) 


The atman and pradhana are caused 
to meet by the Lords will; ce- 
tana is remembering, pradhdna is 
forgetting. From this union, the 
three gunas originate, in their turn 
followed by buddhi and ahankara 
(212.25-216.6) 


cf. above 


mayatattva: same as sivatattva, but 
acetana; permeated by Sivatattva, 
which is cetana; relationship Siva- 
Maya explained as ütaprota (14.34- 
39); mala = acetana; Sivatattva, 
which is pure, looses its power 
(Sakti) and becomes acetana, im- 
pure (14.40-43); Sakti means: sar- 
vajfia and sarvakàryakartà. It is 
of Sivatattva and of the atman(s), 
which are many. Example of the 
young bees (14.44-50) 


māyātattva is set into action by 
the power of the Lord: pradha- 
natattva arises. The Lord brings 
together dtmatattva and pradha- 
natattva: the former becomes aceta- 
na; pradhdnatattva is set in motion 
by kriyasakti, generating the three 
gunas (14.51-57) 

Concise definition of sattva, ra- 
jas, tamas when characterizing citta 
(15) citta as the cause of liberation, 
heaven and hell (16) 


citta characterized by sattva (17), ra- 
jas (18), tamas; the three gunas fet- 
ter the atman (19) 


citta dominated by extreme sattva 
(20), by both sattva and rajas (21), 
by sattva, rajas and tamah in equal 
measure. Bhatara Vidhi remembers 
the actions of human beings, who 
need to be purified in the place be- 
tween heaven and hell (22); citta 
dominated by extreme rajas (23) 
and tamas. Incarnation ofthe àtman 
in the six kinds of animals (24.1-14) 


From the three gunas arises buddhi 
(24.15) 


atmikatattva: ütaprota; example of 
the fire within wood and the gem as- 
suming different colours; saddsiva- 
tattva permeates mayatattva (5.1- 
11) 


mayatattva is characterized by mala; 
cetaná looses its power of sarvajfia 
and sarvakdaryakarta (5.11-18); at- 
mikatattva is the same as Bhatara 
Dharma; it is like the sun pervading 
the universe and giving life to all the 
creatures (5.18-29) 


mayatattva is forgetting, pradhana- 
tattva is sleep; the prakasa, which 
is remembering, of the dtman meets 
with pradhanatattva, giving rise to 
pradhdnapurusa; the three gunas 
now taint the citta (6) 


citta means: the cetana of the purusa 
is tainted by the three gunas; citta 
characterized by sattva (7), rajas (8), 
tamas (9) 


Fruits and incarnations resulting 
from the various combinations of 
sattva, rajas and tamas in the citta 
(10.1-15) 


From the meeting of the three gunas 
with citta originates buddhi and ah- 
ankara (10.15-24) 
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cf. 240.13-242.8 


cf. 242.9-244.16 


cf. 246.1-15 


cf. 246.16-250.9 


cf. 250.10-252.16 


Cf.252.17-256.9 


Cf.256.10-260.7 


Three kinds of ahankàra: vaikrta, 
taijasa, bhütádi (216.7-14) 


Difference between the three inter- 
nal organs (216.15- 218.8) 
dasendriyas derives from the vaikrta 
ahankára (218.8-220.3) 


The eoght states of buddhi: dharma, 
jfiána, vairdgya, aisvarya and their 
opposites: adharma, ajfiána, avaira- 
gya, anaisvarya; the paficaviparyà- 
yas, the tustis, the astasiddhis. Such 
are vrttis of the buddhi (24.16-20) 
Definition of dharma as sila, yajfia, 
tapa, dana, pravrajyd, bhiksu, yoga 
(25); definition of jfidna as the three 
pramdnas: pratyaksa, anumana, 
agama. These constitute samyag- 
jñāna (26); def. of vairágya (27), 
aisvarya (28.1-4), adharma, ajfiana, 
avairágya, anaisvarya (28.4-24) 
Fruits of buddhi dominated by dhar- 
ma (29), jfiana (30), vairagya (31), 
aisvarya (32.1-3) 

Fruits of buddhi dominated by a- 
dharma, ajñana, avairdgya, anais- 
varya (32.4-11) 

The paficaviparyayas: tamas, moha, 
mahamoha, tàmisra, andhatamisra 
(32.12-19) 

Definition of the tustis and their di- 
vision according to bahya and ad- 
hyátmika (32.20-40) 

The astasiddhis (bahyasiddhi); tra- 
yoduhkhavighatas (adhyatmikasid- 
dhi) (33.1-8); the three kinds of 
pain (adhyatmikaduhkha, — adhi- 
daivika?, adhibhautikaduhkha) 
(33.8-20) 


Three kinds of ahankàra: vaikrta, 
taijasa, bhūtādi (33.21-28) 


from the ahankdra of the vaikrta 
type the manah and dasendriya 
originate (33.23-24) 


The Lord senses the atman, which 
senses the citta, which senses the 
ahankara, which is permeated by 
kriyasakti; ahankàra and buddhi are 
called pramdnavisesa 

Three kinds of ahankara: vaikrta, 
taijasa, bhūtādi, characterized by, 
respectively, sattva, rajas, tamas (11) 


cf. 40.17-22 


Definition of ahankdra of the 
vaikrta type, from which manas 
and dasendriya come forth (12.1-5) 
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From the ahankàra of the bhitadi 
type the paricatanmatras origi- 
nate; the paficamahabhütas are 
listed along with their respective 
characteristics and qualities. The 
lower elements are pervaded by 
the upper ones and combine their 
qualities, which are described in 
detail (220.3-224.1) 

andabhuvana; vertical pervasion of 
tattvas: Lord, Soul, Maya, prad- 
hana, buddhi, ahankara, manas, 
dasendriyas, paficatanmátras, pañ- 
camahabhitas (224.1-226.11) 


From the ahankdara of the bhütadi 
type the paricatanmatras origi- 
nate (33.25-28); description of 
paficatanmatras (33.29-40); the 
paricamahabhitas are listed along 
with their respective characteristics 
and qualities (33.41-44); combi- 
nation of the elements and their 
qualities (33.45-49) 


cf. 16-24 


cf. 35.17-23 


ahankara of the type bhitadi, from 
which the paficatanmátras (12.6- 
17) and paficamahabhütas (13.1- 
4) originate. Combination of the 
elements and their characteristics 


(13.4-18) 


andabhuvana (14) 


ahankara of the type taijasa joins 
the other two in originating eka- 
dasendriyas and paficatanmátras. 
Explanation of San Hyan Pramana 
and pramanavisesa (15) 
Incarnations of the buddhis domi- 
nated by sattva (16), rajas (17) and 
tamas (18) in various degrees; fur- 
ther elaborations on the above (19) 
Incarnations of the dtmans whose 
bad actions were small (20), middle 
(21) or great (22) 

tattvajfiana aims at putting an end 
to the incarnations through brata, 
tapa, yoga, samadhi (23) 

kriyāśakti permeates ahankara, 
which permeates the winds, which 
permeate the nddi. The body expe- 
riences paficagatisamsara; example 
of the ironsmith (the Lord) and 
the swords (the dtmans), whose 
characteristics differ according to 
their functions (24) 

The Lord creates the beings; the āt- 
mans are in the three stages (türya- 
pada, jagrapada, suptapada) and ex- 
perience paficagatisamsara (25.1-6) 
The átmans get separated from the 
sakala by virtue of the Lord’s desire 
to behold the latter. The dtmans are 
vyapara and not-vyāpāra; explana- 
tion of vyapara (25.6-13) 
Non-vyapara is dtmavisesa or Bha- 
tara Dharma; vyapara is pramana. 
The non-vydpdra atman resides in 
türyapada, while the dtman that 
is cetana resides in jdgrapada; the 
coarse part of it is the citta, tainted 
by the three gunas; citta is vyapara 
(26.1-17) 
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cf. 218.8-220.3, 220.3-224.1 


cf. 33 


cf. 34.1-6 


The átman that resides in jagrapada 
is called ahankara: the vaikrta pro- 
duces the dasendriyas; the bhütàdi 
type produces the paficatanmaátras, 
paficamahabhitas and manas 
(26.17-23) 

The manas is reflected in the átman, 
which becomes dtmaparivara, i.e. 
atma, parātmā, niratma, antarātmā, 
sūkşmātmā (26.17-28) 

Sloka: parable of the chart about the 
relationship among purusa, pradha- 
na, the Lord and the world (27); Old 
Javanese exegesis (28) 

Even though the Lord serves as 
life for all creatures and permeates 
the samsara, it does not experience 
pleasure and pain. The relation is ex- 
plained in terms of ütaprota; vyakta- 
avyakta; fire and wood (29) 

The Lord is not in all beings, for 
they lack in remembering and gno- 
sis; those who know prayogasan- 
dhi and have gnosis attain the dd- 
hyátmika status, seen by the Lord. 
The relationship is prota. samadhi is 
isvarapranidhàna; without it, men 
incarnate in lower creatures (30) 
Different kinds of men, i.e. kanistha, 
madhya, uttama and their combina- 
tions, caused by subhasubhakarma 
(31) 

Further speculations on the above. 
Even though some are knowledge- 
able in the Sastras, they may not 
have the gnosis (32) 

Some are really endowed with gno- 
sis and the astaisvaryas. Bhatara 
Adipramana, who is sadasivatattva, 
resides in that dtman (33) 

The átmans that reside in jagrapada 
and türyapada incarnate and begin 
to perform | subhasubhakarma; 
example of the pure gem that 
becomes coloured by reflecting 
light (34). Such dtmans are not 
affected by good and bad actions. 
But the dtmans that are in supta- 
pada and svapnapada experience 
ütmasamsára; they are like young 
bees. The differences between the 
atmans in these states of being are 
explained (35) 
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Incarnation of the ātman into a hu- 
man being; process of generation 
of the sadrása through copulation 
(226.12-228.10) 


The golakas are different from the 
dasendriyas; example of the defi- 
cient organs of sense (228.11-230.2) 


cf. 230.6-234.9 


sadrásas (33.50-55); generation of 
human beings through copulation; 
definition of satkosas (33.56-67) 


The buddhindriyas and the golakas 
(dasendriyas) (33.68-87) 


Question of Vrhaspati about the 
difference between the golakas and 
the indriyas and explanation of the 
Lord by means of the example of 
the deficient organs of sense. The át- 
man is addicted to the enjoyment of 
the senses through the body (33.88- 
105) 

Parable of the chart to explain the 
relationship among pradhana, pu- 
rusa, isa and jagat (34.1-6) 

The dtman meets raga, moha, drm- 
bha, lobha, matsarya, prihati, lapa, 
valakan, panasbharan and becomes 
viparita, incarnating in lower forms 
of existence (34.7-18) 

Means of avoiding hell through 
awareness of the atman of pleasures 
and pains of the body (34.19-26) 
The parable of regalia (35.1-8); ex- 
ample of the different workers en- 
during suffering to satisfy the ten 
senses (35.9-16) 

Difference between citta and atman; 
kriyasakti enters ahankara, in its 
turn entering the báyus, which ties 
the atman to the body (35.17-23) 
Origin of the nddis (36); ten nādīs 
explained (37-38) 


The ten vayus are listed (39-40) and 
explained one by one: prana (41), 
apana (42), samana (43), udàna 
(44), vyana (45); naga, kürmara, 
krkara, devadatta, dhananjaya—the 
winds have many functions and 
names but are one (46) 


The three pramdnas in relation with 
the above states are explained (36) 


The atman permeates prthivi and 
the sadrásas; these give rise to a new 
life when man and woman meet. 
The process of generation and its 
outcomes according to the various 
combinations of male and female 
elements is described; mention of 
paficagolaka; correspondences be- 
tween paficamahabhitas, paficatan- 
matras, bhuvanas, patalas and parts 
of the body (bhuvanasarira) (37) 


cf. 27-28 


cf. 42? 


cf. 24 


with 
sap- 


explained 


Further correspondences 
saptaparvatas, saptarnavas, 
tadvipas, ten nadis 
(38) 

The daśabāyus explained: prana, 
apana, samana, udana, vyana; then 
naga, kürmára, krkara, devadatta, 
dhanafijaya. They are eleven (sic) 
but they are called ten because their 
activities are ten (39) 
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cf. 218.8-220.3 


cf. 218.8-220.3 


Doubt of Kumara: the daiman of one 
who sleeps still lives in spite of the 
fact that the nature of sleep is ac- 
etaná (230.3-5) 


The five states: jagrapada, svapna- 
pada, susuptapada, türyapada, tür- 
yantapada (47.1-22) 


cf. 33, 35, 52 


Doubt of Vrhaspati about the àt- 
man during sleep becoming ac- 
etana, thus like death; therefore 
cetana is not the embodiment of 
atman, because a sleeping person 
comes to life again. Reply: átman 
is in pradhdnatattva during sleep 
(47.23-34) 


Question about the relation be- 
tween átman and pradhanatattva in 
connection with remembering and 
forgetting. Reply: acetana is made 
by cetana, like the potter, the pot 
and the clay (47.35-52); debate over 
existence and non-existence applied 
to visesa (47.53-68) 

paramartha as existent and not non- 
existent, though invisible (48); its 
existence proved through the exam- 
ple of invisible things that yet exist 
(milk in butter, fire in wood, water 
in clouds, wind in space, gunas in 
the body) (49.1-18) 


The five átmans: 
antaratma, 
(40.1-7) 

dasendriyas explained (40.7-18) 


buddhi, manah, ahankara plus 
the dasendrias form the trayo- 
dasakaranas (40.18-22) 


atma, paratma, 
süksmátmà, niratma 


Correspondences between deities 
and parts of the body (41) 

The mind (ambak) and the body 
are called angapradhdna; pleasure 
and pain are experienced through 
the dasendriyas. By retracting them, 
through prayogasandhi, into the 
mind, and then into pramana, into 
pramànavisesa, into dharmavisesa, 
into antavisesa, into anantavisesa, 
the átman is released. Example of 
the arrow kept in track by samyag- 
jfiána. A further reincarnation in 
heaven, hell or as a human being is 
possible (42) 

The three gunas should be burnt by 
samadhi in order to acquire samyag- 
jñana. The prayogasandhi is the ar- 
row, samyagjfiana the feather, brata, 
tapa, yoga and samadhi the bow (43) 
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Explanation: the dasabdyus keep 
the body alive, operating through 
the three main nddis (230.6-234.9) 


cf. (288.11-288.18), 328.15-330.15 


A person die when the fruits 
of dharmádharma have expired 
(234.10-236.12) 

Objection: the fruits of karma are 
not seen by means of direct percep- 
tion (236.13-238.3) 

Reply: example of the course of the 
sun illustrating something that is 
true in spite of not being seen. Va- 
lidity of the three pramdnas; refu- 
tation of random causation (238.3- 
240.12) 

Explanation of the beings’ engage- 
ment in dharmadharma; the con- 
nection of the atman with the body 
is due to the enjoyment of plea- 
sures through the intellect; fifty 
vrttis of the mind; the variety of be- 
ings. The vrttis are listed: these are 
the caturaisvaryas along with their 
opposites; the paficaviparyaya; the 
twenty-eight asaktis; the nine tustis; 
the astasiddhis (240.13-242.8) 


The pañcabayus act as bond for the 
atman, so that a person who sleeps 
does not die (49.18-26) 


prayogasandhi (50.1-6) 


Doubt of Vrhaspati about the di- 
vision of cetana, which is jñanasv- 
abhava, into two, i.e. knower and 
known (50.7-14) 

cetana is of three varieties: para- 
masivatattva, saddasivatattva, śiva- 
tattva. The knowledge of men is 
limited. àtmatattva: cetana expe- 
riences, mayatattva is experienced 
(50.15-34); Maya covers the pow- 
ers of the atman, i.e. sarvajfia and 
sarvakaryakarta (50.35-36); prad- 
hana is a product of māyātattva. pu- 
rusa interpreted as puru sete. The at- 
man becomes purusa. Definition of 
visesa as alaksana (50.36-68) 
Question about the right means to 
attain visesa (51) 

Liberation is obtained through jfid- 
nabhyudreka, ^ indriyayogamarga, 
trenadosáksaya. Characteristics of 
cetana (52.1-13) 


Objection: death and liberation 
from suffering of life means release 
(52.14-22) 

Reply: example of the course of the 
sun illustrating something that is 
true in spite of not being seen. Va- 
lidity of the three pramanas (52.23- 
42) 


cf. 24.16-20 


cf. 42-44 
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Explanation of the caturaisvarya cf. 25-33 


(242.9-244.6) and their opposites 
(244.7-244.16); fruits of the former 
(246.1-246.15) and of the latter 
(246.16-250.9);  paficaviparyayas 
(250.10- 252.16); the nine tustis 
(252.17-256.9); eight  siddhis, 
the three kids of pain (256.10- 
260.7); twenty-eight asaktis (260.8— 
268.13) 

trikaya paramartha; devotion to- 
wards the Lord; false masters; mis- 
ery of incarnated beings; opportu- 
nity to get released applies only to 
humans, not to animals (268.14- 
272.14) 


Explanation of the vasanas and the 
outcomes in low or high incarna- 
tions; example of the perfume stick- 
ing to the pot even after it has been 
washed (272.15 -274.18) 

The Lord experiences samsara; ac- 
count of His former incarnations 
as Nilalohita (276.1-276.13); as 
Patañjala, the eldest among the 
five Rsi-brothers (276.13-280.4); as 
Srikantha (280.4-280.20) 
Unpleasantness of the life of in- 
carnated beings; liberation is the 
supreme pleasure, which means be- 
ing one wit the Lord Paramakarana 
(280.21-282.4) 


Paramakarana and His Powers: vi- 
bhusakti, ie. avasya, anāvaśyah; 
jfiánasakti, i.e. düradaréana, dūra- 
Sravana, durat manana, durat ma- 
sarvajnata; kriydsakti, i.e. manojavi- 
tvam, vikaranadharmitva, kàmarü- 
pitvam; prabhusakti, i.e. abhitah, a- 
ksayah, ajarah, amarah, apratihata- 
gatih (282.5-284.16) 

A yogisvara manifests the powers of 
the Lord within himself, affection of 
the Lord causes mala to disappear 
from the yogin; prayogasandhi and 
samádhi cause the manifestation of 
such powers (286.1-288.18) 


Condition of the dtman at the time 
of death, united with the three 
gunas, the lower tattvas and the 
vásanás; citta attached to the body 
is the cause of rebirth. süksmasarira 
goes to hell if the karma is bad; if 
good, it goes to heaven; if neutral, it 
incarnates in a human being, possi- 
bly an ascetic (52.42-69) 


cf. 3.6-9 


cf. 14.26-32 (not mentioning Patañ- 
jala and his brothers) 


Asceticism consists in karma, jñāna, 
yoga. Knowledge is of three kinds: 
gurutah, śāstratah, svatah (52.70- 
88) 


cf. 14 (only jñanašakti) 
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Sloka 2: definition of yoga as citta- 
vrttinirodha (290.3-8) 

vrttis of the mind (290.9-292.12); 
samprajfáta- and asamprajndta- 
samadhi, with their intermediary 
stages and the characteristics of 
the mind (292.13-294.13); enti- 
ties called videha and prakrtilina 
(294.14-296.7); marks of purity 
(296.8-298.1). Quarter of Sloka 
3: supernatural prowess result- 
ing from three kinds of sambega 
(298.2-12) 
Efficacy ` of 
(298.13-18) 
Sloka 4: the yogin is untouched by 
klesas, karma, fruition or latent de- 
posits; hence, he becomes sarva- 
jfia and sarvakáryakartà (298.19- 
300.12); debate with the opponent 
about the átman and the universe 
(300.16-19) 

An easy means to obtain the body 
of the Lord is the murmuring of the 
syllable oM (302.1-302.8) 

Sloka 5: the vighnas and the 
samskàras (302.9-304.15) 

The klesas, stemming from igno- 
rance (304.16-306.10); their cure 
is (brata, pranayamayoga or a- 
samprajfiátasamádhi; mala is burnt 
(306.11-308.12) 


isvarapranidhàna 


astangayoga: yama, niyama, asana, 
pratyahara, pranayama, dharana, 
dhyana, samadhi (308.13-17) 


Detailed explanation of yamas 
(308.18-310.9) and niyamas 
(310.10-312.3). The two are 
only one series; fruits of yamas 
(312.4-17); fruits of niyamas 
(312.18-314.2) 

The places for performing yoga; the 
ásanas (padmasana, bhadrasana, 
svastikasana); brief definition 
of pranayama (recaka, püraka, 
kumbhaka), pratyāhāra, dhyana, 
samadhi (314.3-320.3) 


Liberation is caused by constant 
practice of samādhi, not by initia- 
tion (32o.3—10) 


sadangayoga (53): pratyāhāra (54), 
dhyana (55), pranayama (56), dhā- 
rana (57), tarka (58), samadhi, 
which is the end of caturkalpana 
(59) 

daśaśīla, ie. one series consti- 
tuted by yamas and niyamas 
(60-61.1-14) 


prayogasandhi: asana, pranayama, 
pratyahara, dharana, dhyana, tarka, 
samadhi. sandhi means caturdhya- 
na, i.e. tisthan, bhojan, gacchan, sup- 
tan (44.1-9) 


dsanas listed: padmasana, vajra- 
sana, paryankasana, svastikàsana, 
vidyásana, danddsana (44.9-11); 
explanation of prandyamayoga (re- 
caka, püraka, kumbhaka) (44.11- 
30); brief definition of pratyahdra- 
yoga, dhyanayoga, prandydmayoga, 
dhàranayoga, tarkayoga (45.1-13) 
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Description of samyama applied ot 
various elements to obtain specific 
siddhis (320.11- 326.7) 

Various kinds of upasargas (326.8- 
328.3) 

A means to achieve the end of 
suffering is to separate the un- 
evolved matter from the Soul, 
or the mind from the Soul; by 
means of prayogasandhi the yogin 
cuts dharmàüdharma and enter 
another man; samyama applied 
towards the ekadasendriyas be- 
stows the astaisvaryas, i.e. anima, 
laghimà, mahima, prapti, prakamya, 
isitva, vasitva, yatrakamavasayitva 
(328.4-330.15) 

vighnas (332.1-15) 


cf. 64 


cf. 74 


cf. 66-74 


cf. 59 


Through samádhi guarded by the 
dasasila the yogin attains the gno- 
sis known as türyapada; when free 
from the body and mayatattva, it 
is called türyántapada, i.e. jivan- 
mukta. The karmavasanas that have 
not yet been destroyed are burnt by 
yogic fire, as well as mala (61.14-20) 


When jágrapada comes together 
with türyapada, there appear the 
saptanga, | saptagni, | saptamrta 
(61.20-23); saptanga: paficamaháb- 
hüta, buddhi, manah (62) 

saptagni: ghrata, rasayita, drastà, 
sprasta, śrotā, manta, boddha (63) 
saptamrta: Sabda, sparsa, rüpa, 
gandha, sankalpa, ^ boddhavya. 
When samyàma is applied to these, 
and the yogins attention is fixed 
upon the Lord, he obtains His body 
(64) 

sivagni burns all the sins and 
vāsanās left in the yogin, who 
attains the astaisvaryas (65) 


astaisvaryas (66), consisting in 
anima (67), laghimà (68), mahima 
(69), prapti (70), prakamya (71), 
isitva (72), vasitva (72), yatrakama- 
vasáyitva (73) 


cf. 46-47 


cf. 59 


The division into caturkalpanà ends, 
the átman is pure like a gem and 
all the tattvas, along with the good 
and bad karma, are burnt. This is ex- 
plained as dharanayoga (45.13-28) 
The om that is in the heart dis- 
solves into Sivatattva; citta is re- 
leased from añgapradhana, concen- 
trated into the sūksma. That is in the 
türyapada (46.1-8) 


When türyapada and jagrapada 
meet, there occurs abhisandhi, i.e. 
the separation of pradhàna from pu- 
rusa (46.8-13); saptanga, saptamrta 
and saptagni arise (46.13-20) 

cf. above 


cf. above 


The yogisvara acquires supernatural 
faculties here in this world. But the 
upasargas, i.e. vasanas of the three 
gunas, still stick to the body (46.20- 
29) 

cf. 49 
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cf. 326.8-328.3 


cf. 328.4-330.15 


Elaborate debate with an opponent 
on non-existence as origin and dis- 
solution of the Universe; stages 
of creation from phonemic emana- 
tion: niskala, nada, vindu, ardha- 
candra, om-kara, tryaksara, paficà- 
ksara; continuation of the debate on 
ontology (332.16-338.13) 


If samadhi is sharp, all the tattvas 
up to the three gunas are burnt. 
The yogin then encounters the up- 
asargas of sattva, ie. the powers 
of darsana, sravana, prajfià, bod- 
dhavya, gandha; those of rajah; 
those of tamah. The remedies are 
listed, and practice of samadhi is 
recommended (74.4-35) 


cf. 66-72 


Descriptions of the various kinds 
of upasargas. These are burnt by 
samadhi, and the yogisvara re- 
mains with a spotless mind. That is 
tarkayoga (47) 


He becomes like sadasivatattva, 
he is sarvajfa, sarvakàryakartà, 
and is endowed with jfdnasakti, 
vibhusakti, prabhusakti, kriyasakti. 
He is freed from karmavipakasaya 
(48.1-11); cetana is in visesa, an- 
tavisesa, türyantapada; the atman 
leaves behind all dichotomies, such 
as vyápara and nirvyapára, being 
and non-being, omniscience and 
omnipotence; it is just nisprayojana. 
That is samādhi (48.11-20) 

The yogin obtains the astaisvaryas, 
which are explained (49) 


Also the vdsands of the sattva are 
consumed: the yogin remembers 
and returns to sadaàsivatattva, be- 
ing released from the five elements 
through prayogasandhi, using brata, 
tapa, yoga and samadhi (50) 
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Sloka 2: definition of yoga as cittavrttinirodha; the Soul 
only shines forth. The true nature of the Soul obtained 
through yoga is the supreme pleasure (290.3-8) 


When yoga is not performed, the Soul is experienced; 
but that is only citta (and not the Soul), because it has 
one object. The Lord replies listing the functions (vrtti) 
which are the causes of the mind: grahana, viparyaya, 
vikalpa, nidrā, smrti (290.9-14) 

Grahana is pratyaksa, anumana and agama (290.15- 
16) 


cf. 196.15-198.11 


Deliberation is when one acts on account of the word 
of others or of the holy scriptures, which, for example, 
attribute motion to the Soul. To explain this, the ex- 
ample of the arrow coming to a standstill is employed 
(290.17-292.4) 


Nidràá is when the consciousness is like totally vanished; 
when there is svapnajriana, the object of the thoughts is 
another, and the mind remembers about that (292.4-9) 


Memory is remembering about something that was for- 
merly experienced (292.10-12) 


When the five functions are obstructed, one enters 
samādhi, which is samprajfüta and asamprajiiata. 
samprajfiáta is restrained by either one or more ele- 
ments of a series of four, namely savitarkasamádhi, sav- 
icarasamádhi, asmitasamadhi, anandasamadhi. asam- 
prajnatasamadhi, which follows samprajfiatasamadhi, 
is when none of those is present (292.13-294.4) 


The mind has five characteristics: ksipta, viksipta, 
vimüdha, nirodha, ekagraha; of these, only the akagra 
and nirodha constitute stages of samadhi (294.5-13) 


According to an opponent, when the mind is pure, that 
is samadhi, and hence yoga; the Lord replies referring 
to the existence of the categories of yogins called videha 
and prakrtilina; these desire to obtain release and will 
eventually return to the cycle of existence. They still en- 
joy the objects of enjoyment, though their minds are no 
more perceiving. Faith etc. ($raddhadi) denotes the pu- 
rity of mind, and it is not in the above categories of be- 
ings; a yogin obtains purity of mind by practicing yoga 
with zealousness (294.14-296.7) 


Yoga is cittavrttinirodha (1.2); in that state, for nothing 
becomes an object of consciousness, the Soul abides in 
itself (1.3) 


At other times (when yoga is not performed) the Soul 
takes the same form as the functions (of mind) (1.4), 
which are of five kinds and hindered and unhindered 
(1.5); they are pramana, viparyaya, vikalpa, nidrà, smrti 


(1.6) 


Pramana is pratyaksa, anumána and agama (1.7) 


Viparyaya characterized as mithyajñana (1.8) 


Deliberation is without any object and follows as a re- 
sult of perceptions or of words (1.9). [YSbh: mention 
of the problem of the thinking that the Soul (purusa) 
has only intelligence (caitanya) as its property, while it 
does not have any property because it is intelligence; 
mention of the example of the arrow coming to a stop, 
improperly attributing the cessation of motion to the 
arrow] 


Nidra is a function supported by the cause/experience 
pratyaya) of the negation [of the waking and dreaming 
functions] (1.10). [YSBh: sleep is a pratyaya because 
there exists memory of it] 


Memory is not adding surreptitiously to a once experi- 
enced object (1.11) 


Absorption] is samprajnata when it assumes the form 
of vitarka, vicdra, asmità, ananda (1.17). The other 
asamprajnata) consists of only samskáras, and follows 
after the cessation [of the functions] (1.18) 


[YSBh 1.1: the mind has five stages, viz. ksipta, müdha, 
viksipta, ekdgra, niruddha; ekágra corresponds to sam- 
prajiatasamádhi] 

[This kind of absorption characterizes] the videhas and 
prakrtilayas, who still have an inclination toward be- 
coming (1.19). [YSBh: these do not obtain a full state 
of isolation but are bound to return to the world; their 
minds experience only latent impressions]. The yogin 
attains [asamprajnatasamadhi] through sraddha, virya, 
smrti, samadhi, prajnd (1.20) 
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Marks of purity of mind: maitri, karuna, mudità, up- 
eksa. The yogins pure mind generates virya, tutur 
(= smrti), praja, samadhi (296.8-298.1) 


The yogins mind is left behind and through absorption 
he attains oneness with the Lord, thereby attaining also 
His state of prowess. This state may be low, middle and 
high according to the three kinds of intensity that char- 
acterize the yogin's practice, viz. mrdusambega, mad- 
hyasambega, tibrasambega (298.2-12); the tibrasam- 
bega is superior because it involves isvarapranidhana 
(298.13-18) 


Sloka 4: the yogin obtains the Lord’s body, which is 
eternally untouched by klesas, karma, vipáka and asaya, 
becoming sarvajña and sarvakáryakarta; the Lord's 
sovereignty is unsurpassed (298.19-300.12). The dt- 
man perceives in a sentient way and is free from the 
klesas (300.16-19) 


An easy means to obtain the body of the Lord is the 
continuous murmuring of the syllable om; by way of it, 
all the hindrances disappear (302.1-8) 


Sloka 5: The vighnas to the performances of yoga and 
five samskàras are mentioned (302.9-304.15) 


The five klesas: avidyà, asmità, raga, dvesa, abhinivesa 
(304.16-306.10) 

Their cure is (brata, pránáyámayoga, samprajñata- 
or asamprajfiatasamadhi; suffering endured by beings 
provided with a body, and desire of the yogin to escape; 
mala is burnt through the above stages of practice and 
the Lord's body is obtained (306.11-308.12) 
astangayoga: yama, niyama, asana, pratyahara, prana- 
yama, dharana, dhyana, samadhi (308.13-17) 
Explanation of yamas: ahimsa, satya, asteya, brah- 
macarya, aparigraha; one who does never kill, irre- 
spective of the circumstances is one who follows the 
mahavrata (308.18-310.9) 


Explanation of niyamas: sauca, santosa, tapas, svadhya- 
ya, isvarapranidhàna (310.10-312.3) 

The two are to be regarded as one series of ten. Fruits 
of yamas (312.4-17); fruits of niyamas (312.18-314.2) 


The right places for performing yoga and the dsanas 
(padmasana, bhadrasana, svastikasana) (314.3-316.3) 


The yogin’s posture being comfortable, he performs 
pratyāhāra, withdrawing the organs from their do- 
mains, and achieves tranquillity of mind and one- 
pointedness (316.4-12) 


Definition of pranayama as recaka, püraka, kumbhaka) 
(316.12-318.8) 


The yogin attains the undisturbed calm of the mind 
by cultivating maitri, karuna, mudità, upeksa (1.33). 
Cf. also 1.20 

[Absorption] is attained by tivra- (1.21) and mrdu- or 
madhya- (1.22) samvega; or by isvarapranidhàna (1.23) 


Not touched by klesas, karma, vipdka and āśaya, the 
Lord is a special kind of Soul (1.24). [YSBh: Isvara’s 
relation to isolation is not bound to time but eternal; 
His sovereignty is unsurpassed]. In the Lord the germ 
of omniscience is at its outmost excellence (1.25) 


The word expressing the Lord is the mystic syllable 
(pranava) (1.27), which should be reflected upon and 
repeatedly recited by the yogin (1.28) 

The hindrances (1.29) and their five accompaniments 
(1.30) 

[= YSBh 1.8] 


astangayoga: yama, niyama, asana, pranayama, praty- 
ahara, dharana, dhyana, samadhi (2.29) 

Explanation of (the same list of) yamas (2.30) [and 
YSBh]; one who does never kill, irrespective of the cir- 
cumstances follows the mahavrata (2.31) [and YSBh] 


Explanation of (the same list of) niyamas (2.32) [and 
YSBh] 


Fruits of yamas and niyamas (2.35-45) 


Stable and easy posture (2.46); padmásanam, bhadra- 
sanam, svastikasana, dandásanam [YSBh] 


cf. 2.49 and 2.54 (pratyahàra) 


The yogins posture being comfortable, he performs 
pranayama (2.49), which is characterized as recaka, pü- 
raka, kumbhaka [YSBh] 
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Definition of dháraná as fixation of the mind on a single 
point, resulting in ekágra (318.9-12) 


Mention of dhyana, brief characterization of samadhi 
as dhyana transforming the mind into its object (i.e. the 
Lord) (318.13-16) 


The eight subsidiaries of yoga constitute external sub- 
sidiaries of samprajñatasamadhi, hence they do not 
lead directly to liberation; that is when sahajamala van- 
ishes by way of constant practice of samadhi, and not by 
initiation (318.16-320.10) 


dhàáranà, dhyána and samādhi joined together are 
samyama, which serves the purpose of realizing the 
state of supernatural prowess; the way the yogin should 
apply samyama is from below and not directly to the 
upper tattvas (320.11-322.7) 


If the yogin wishes to obtain specific siddhis he should 
apply samyama upon various elements or beings, e.g.: a 
lion or an eagle, thereby obtaining their power; his own 
karmic lot of good and bad deeds, thereby knowing the 
moment of his death; the nectar of immortality (amrta) 
below the soft palate, thereby obtaining insensibility to 
hunger and thirst; the udana wind, thereby being able 
to see the Siddhas and the Gods and obtaining invinci- 
bility against his opponents; the samana wind, thereby 
transforming his body into fire; the eye of other beings, 
thereby becoming invisible to them; kapok, thereby 
becoming able to fly on account of his lightness; the 
five gross elements (whose respective ‘conquest’ is de- 
scribed), thereby obtaining eternal youth (322.7-326.7) 


Various kinds of upasargas are met by the yogin; these 
are the vāsanās of sattva, rajas and tamas, character- 
ized, respectively, by insight, quickness, heaviness; de- 
scription of their outcomes, which are supernatural 
(sattva and rajas) or causing sickness (tamas); remedies 
to cure the latter situation (326.8-328.3) 


A means to achieve the end of suffering is to separate ei- 
ther the unevolved matter or the mind from the Soul; by 
means of prayogasandhi the yogin cuts dharmadharma 
and enter another man (328.11-19) 


samyama applied to the ekadasendriyas bestows the as- 
taisvaryas, i.e. anima, laghimà, mahimà, prapti, prà- 
kamya, isitva, vasitva, yatrakdmavasayitva (328.19- 
330.15) 


The vighnas arise: the yogin should refuse invitation 
of celestial beings to follow them to heaven and en- 
joy pleasures, for they ultimately lead to the suffering 
of reincarnation; he should continue his meditation 
(332.1-15) 


dharana is fixing the mind on a single place (3.1) 


Description of dhyana (3.2) and then samadhi (3.3), 
which is dhydna shining forth as the contemplated ob- 
ject only, emptied of itself 


The three in one are called samyama (3.4), which 
should be applied by stages (3.6) 


If the yogin wishes to obtain specific siddhis he should 
apply samyama upon various elements or beings, e.g.: 
the three gunas (3.16); the distinction between word, 
object and presented idea (3.17); latent impressions 
(3.18); a presented idea (3.19); the outer form of the 
body (3.21); the karmic lot, resulting in knowledge of 
the moment of his own death (3.22); friendliness (3.23); 
powers, like that of an elephant (3.24), or of Garuda 
[YSBh]; sense-activity (3.25); the sun (3.26); the moon 
(3.27); the pole-star (3.28); the cakra of the navel (3.29); 
the well of the throat, thereby obtaining insensibility to 
hunger and thirst (3.30); the kürma-vessel (3.31); the 
radiance of the head (3.32-33); the heart (3.34); that 
which exists for it sown sake (3.35-36); [...] the uda- 
na wind (3.39); the samana wind, resulting in radiance 
(3.40); the organ of hearing and the space (3.41); the 
relation between the body and the air, or the lightness 
of the cotton-fibre, resulting in the ability to fly (3.42) 


In samadhi the supernatural powers are upasargas 
(3.37) 


As a result of the dwindling of the bondage of karma, 
the yogin penetrates into the body of another (3.38) 
[and YSBh 3.43] 


samyama applied on the gross, the essence, the sub- 
tle and purposefulness results in subjugation of the el- 
ements (3.44); that is followed by the powers such as 
animan, etc. (3.45) [explained one by one in the YSBh] 


The yogin, being invited by celestial beings, should re- 
sist attachment and pride, for undesired consequences 
will follow (3.51) 


C: Transliteration Tables 


Vowels 


(including visarga and anusvara) 


Roman | Aksara Vocalizations 
Superscript Parallel Subscript 
Before After consonant 
consonant / Aksara 
a 2 
a z) €N or GN S) or 2 
EE a 
H Z3? e + S) or 2 
9 gq 
2 € + S) or 2 
u = 2 
ü @ ,)or > “Yor > + P" 
e F E 
ai zm €N or @ + | Z 
F 
o ez or £2" Z+ S) or 2 
au RQ or H+ | Z + =) or 2 
r (> ro) zI 
lel) | æ 
m (> ñ) - 
h (>h) = 
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Consonants 
Roman | Aksara | Sub- Roman | Aksara | Sub- Parallel | Superscript 
script script 
Ka 255 253 Pa z J 
Ga Z c» Pha zr d 
Gha nan an Ba z za 
Na P^ z Bha 5> 5 
Ca 7» < Ma *J ea 
Ja Zz ze Ya zz JJ 
Na Zr Go Ra > G er or OS 
Ta 4 4 La Mm n 27 
Tà 2 Va = < 
Na zn zn Sa B 
Ta 2» Z£» Sa 2) <> 
Tha => as Sa 77 ai 
Da a = Ha n zn n 
Na E e 
Other signs 
Roman | Aksara | Function / (Name) Roman | Aksara Function 
€ vowel-killer 9 e punctuation 
(virama) mark 
; = standard punctua- || + ZE punctuation 
tion mark (pada) mark 
$ > line-filler OM = or zp the syllable om 


SIGLA 


NGMPP 
OJ 

OJO 
PNRI 
PusDok 
Skt 

StSt 
TBG 


V 
VP 
YP 


BED 
JED 
KBNW 
MW 
OJED 


General 


Bulletin de l'École Française d'Extréme Orient 
Bataviaasch Genootschap 

Bijdragen tot de Taal-, Land- en Volkenkunde 

Bulletin of the School of Oriental and African Studies 
Consonant 

Consonant with inherent vowel a 

Caryapada 

ENSINK 

École Française d'Extréme Orient 

Government Oriental Manuscript Library of Madras 
HOOYKAAS 

International Academy of Indian Culture 

Institut Français de Pondichéry 

Kirtya (Singaraja) 

Koninklijke Instituut for Taal-, Land- end Volkenkunde 
Kriyapada 

Leiden Oriental 

Manuscript 

Nepal Archives Kathmandu 

Nepal-German Manuscript Preservation Project 

Old Javanese 

Oud Javaanse Oorkoonde (cf. BRANDES 1913) 
Perpustakaan Nasional Republik Indonesia 

Pusat Dokumentasi Budaya Bali (Denpasar) 

Sanskrit 

Stuti and Stava (cf. GOUDRIAAN and HOOYKAAS 1971) 
Tijdschrift voor Indische Taal-, Land- en Volkenkunde, uitgegeven door het 
Bataviaasch Genootschap van Kunsten en Wetenschappen 
Vowel 

Vidyapada 

Yogapada 


Dictionaries 


Balinese-English Dictionary (cf. SHADEG 2oo7) 

Javanese-English Dictionary (cf. RoBsoN and WIBISONO 2002) 
Kawi-Balineesch-Nederlandsch Woordenboek (cf. v.n. TUUK 1896-1912) 
MONIER-WILLIAMS (1899) Sanskrit-English Dictionary 

Old Javanese-English Dictionary (cf. ZOETMULDER 1982) 
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PSW 
TAKI 
TAK u 


AgPar 
AV 
BhPitu 
DhPat 
Gan 
GaudBh 
Js 

KK 
MatPar 
Mrg 
MVUt 
NBG 
NiGuhya 
NiKar 
NiMukha 
NR 

NT 

PS 

PBh 
RCar 


SIGLA 


Petersburger Sanskrit- Wörterbuch (cf. BOTHLINGK and ROTH 1855-75) 
Tantrikabhidhanakosa 1 (cf. BRUNNER, OBERHAMMER and PADOUX 2000) 
Tantrikabhidhànakosa u (cf. BRUNNER, OBERHAMMER and PADOUX 2004) 


Agastyaparva 
Arjunavivaha 
Bhuvana Pitu 
Dharma Patafijala 
Ganapatitattva 


Gaudapada's Bhásya on the SK 


Jñanasiddhanta 
Kuñjarakarna (prose) 
Matangaparamesvaragama 
Mrgendratantra 
Malinivijayottaratantra 
Notulen van de BG 
Nisvasaguhya 
Nisvasakarika 
Nisvadsamukha 
Navaruci 

Netratantra 
Pasupatasütra 
Paficarthabhàsya 

Rasa Carita 


Titles 


RSS 
SBSS 
SHH 
SHK 
SiGu 
SJñUtt 
SK 
SKK 
Sut 
SvT 
TAdh 
TanKam 


Rauravasütrasangraha 
Svayambhuvasitrasangraha 
San Hyan Hayu 

San Hyan Kamahayanikan 
Siksa Guru 
Sarvajfianottara 
Sankhyakarika 

Siksa Kandan Karasian 
Sutasoma 
Svacchandatantra 

Tutur Adhyatmika 

Tantri Kamandakan 

Tiga Jnana 

Tattvajnana 

Tutur Kamoksan 
Vratisasana 
Vrhaspatitattva 
Yuktidipika 

Yogasütra 
Yogasütrabhàásya 
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INDEX OF SELECTED WORDS 


This index covers the most important and interesting words (in both Sanskrit and 
Old Javanese) that appear in the Dharma Patafijala, and/or that have been discussed 
in Part 111. It does not include those words that appear in the philological commen- 
tary of Part 1 (pp. 53-81), in the Diplomatic Edition and in the Translation—these 
last can be easily found by consulting the relevant entries referring to the Critical 
Edition, which faces the Translation on even-numbered pages). Proper names are 
not italicized and appear with initial capital. Italicized page numbers refer to oc- 


currences in the Critical Edition. 


abhinivesa ‘obsession’ 300, 306, 482, 498, 
506, 507. 

abhivyakti ‘manifestation (of the divine 
qualities of the Lord in the yogin) 286, 
288, 366, 410, 411, 413, 547, 570; (of 
right knowledge) 411. 

agama ‘reliable testimony of scripture; 
‘revelation 29, 208, 210, 236, 348, 552, 
555, 578, 622, 633. 

Agastya 339, 372, 373. 

ahankara ‘self-awareness 30, 212, 216, 220, 
226, 316, 329, 395, 409, 425-429, 439, 
448, 450—453, 462, 463, 620-626. 

aisvarya ‘Sovereignty (a Power of buddhi) 
244, 246, 250, 364, 441, 444, 449, 622; 
(property of the Lord) 361, 362; kais- 
varyan, ‘supernatural prowess 286, 300, 
359, 498, 528. 

ükasmika ‘accidental’ 593. 

akasmikatvavada ‘doctrine of accidental- 
ity’ 594. 

anandasamadhi ‘blissful absorption 37, 
292, 494, 633. 

andabhuvana "Tee World 31, 204, 206, 
222, 224, 226, 330, 429, 431, 623. 

animan/anima miniaturization 41, 328, 
330, 362, 444, 483, 533, 535, 537. 543; 
620, 630, 634, 635. 

anumdna ‘inference 25, 29, 208, 210, 236, 
238, 244, 290, 444, 468, 552, 554, 567, 
577, 578, 622, 633; of the samdnya- 
todrsta kind 468, 555, 567-570, 578, 596. 

asakti ‘disability’ 33, 242, 260, 262, 264, 268, 
378, 441, 442, 445, 627, 628. 

asamprajnatasamadhi ‘non-cognitive ab- 
sorption’ 37, 292, 294, 306, 318, 482, 


490, 495, 629, 633. 

asana ‘yogic posture’ 39, 40, 308, 314, 316, 
482, 511, 512, 519, 629, 634; ‘throne 
352, 357, 360, 361, 364, 426, 542, 620. 

asmita 'egoicity 38, 300, 304, 306, 482, 
489-491, 498, 506, 633, 634. 

asmitasamadhi ‘egoic absorption 37, 292, 
494, 633. 

astagunas ‘eight supernatural powers’ 257, 
418, 419, 482, 534, 535, 536; eight qual- 
ities’ (of buddhi) 442. 

astaisvarya (= astaguna) 41, 246, 252, 328, 
330, 418, 445, 447, 534, 543, 620, 624, 
630. 

astanga yoga ‘yoga of the six ancillaries’ 
VII, 39, 318, 510, 477, 482, 511, 512, 629, 
634. 

astasaktis ‘eight powers’ 362. 

astasiddhis ‘eight perfections’ (among the 
pratyayas), 33, 242, 256, 262, 264, 442, 
622, 627. 

avidyà ‘ignorance 38, 300, 304, 306, 482, 
486, 498, 505, 558, 559, 613, 634. 

bhavas ‘qualities, predispositions’ (of bud- 
dhi) 441—444, 448, 449, 515, 557, 599. 

Bhrügiriti 35, 280, 369, 370. 

bhütacaitanyavada ‘doctrine of the identity 
between the body and consciousness’ 
602, 605, 606. 

bhitadi ‘origin of the gross elements’ (type 
of ahankdra) 30, 216, 220, 451, 452, 622- 
624. 

buddhi ‘intellect? 30, 212, 216, 218, 220, 
226, 242, 244, 246, 248, 250, 252, 256, 260, 
268, 316, 364, 403, 406-409, 425-429, 
437-443, 448-451, 462-464, 493, 506, 


672 


520, 529, 542, 599, 620-623, 626, 630; 
‘concept’ 268, 570. 

cadusakti ‘Four Powers’ (of the Lord) 35, 
62, 282, 356-358, 361, 414, 419, 620. 

Carvaka cf. Lokayata. 

caturaisvarya ‘Four Sovereign Powers’ (of 
buddhi) 32, 242, 244, 364, 468, 476, 627. 

citta ‘mind’ 196, 212, 268, 274, 280, 288, 
290, 292, 294, 296, 298, 300, 304, 306, 308, 
316, 318, 326, 328, 334, 353, 395, 407, 
408, 425, 428, 437-440, 443, 450, 451, 
481, 484, 485, 490-495, 499-503, 520- 
525, 539, 545, 605, 621-625, 628-630, 
633. 

dasabayu/dasavayu ‘ten bodily breaths’ 
460, 625, 627. 

dasasila ‘ten rules of conduct’ 514, 629, 
630. 

diksa “initiation 13, 320, 465, 528, 615. 

diradarsana ‘seeing from afar’ 35, 284, 
362, 363, 535, 536, 620, 628. 
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SAMENVATTING 


Dit proefschrift bestaat uit een uitgave, vertaling en studie van een uniek 
Oudjavaans-Sanskrit Saiva geschrift—de Dharma Patañjala—dat slecht be- 
waard gebleven is op één codex van West-Javaanse oorsprong, die teruggaat 
tot de 15e eeuw. Dit geschrift, hier voor het eerst gepubliceerd, is om twee re- 
denen belangrijk: ten eerste, omdat het bewaard is gebleven op een codex die 
behoort tot een zeldzame traditie van handschriften van Java, die aanzienlijk 
ouder is dan de meerderheid van Balinese handschriften met Oudjavaanse 
teksten; ten tweede, omdat het een tekst betreft uit een oude corpus van spec- 
ulatieve teksten (tattva), dat tot nu toe alleen vertegenwoordigd werd door 
twee Oudjavaanse teksten, namelijk het Vrhaspatitattva en het Tattvajnana. 

De sociaal-culturele en doctrinaire achtergronden van de tekst, evenals 
de codicologische en filologische aspecten, worden in deel 1 opgevoerd. Deel 
IL is een geannoteerde diplomatieke uitgave van de tekst met facsimile repro- 
ducties van de codex op tegenoverliggende pagina’s, gevolgd door een kri- 
tische editie en een geannoteerde Engelse vertaling. Deel 111 vormt een sys- 
tematische studie, die zich richt op de interpretatie van de leringen van de 
Dharma Patanjala door vergelijking met verwante teksten in het Sanskriet 
afkomstig van het Indiase subcontinent en enkele Oudjavaanse geschriften 
uit de Indonesische Archipel. 

Deze studie toont aan dat de auteur van het Dharma Patañjala, omdat 
hij gebruik heeft gemaakt van een Patafijala vorm van yoga in plaats van 
de Saiva vorm van yoga (dat gebruikelijk is in andere Oudjavaanse teksten), 
een syncretistisch systeem heeft uitgewerkt. Waarschijnlijk volgde hij daar- 
bij een nog onbekende commentariéle traditie, die met het Sanskriet Yoga- 
sutra gerelateerd is, doch geenzins identiek is aan die van de Bhdsya. De 
Dharma Patafijala vertegenwoordigt een vorm van Sivaisme die getypeerd 
kan worden als een vroege Saiddhantika, één waarin meer archaisch, pre- 
Saiddhantika (d.w.z. Pasupata) elementen bewaard zijn gebleven als waren 
het doctrinaire fossielen. De Dharma Patafijala vult dus een leemte in onze 
kennis van die Sivaitische theologie en filosofie in Indonesié vóór de komst 
van de Islam, maar kan tevens licht werpen op de oorsprong en ontwikkeling 
van het Sivaisme op het Indiase subcontinent. 
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SUMMARY 


This dissertation is an edition, translation and study of an Old Javanese- 
Sanskrit Saiva scripture—the Dharma Patañjala—preserved on a single co- 
dex of West Javanese origin dating back to the 15th century Ap. This previ- 
ously unpublished scripture is doubly important: first, because it has been 
preserved on a codex belonging to a rare tradition of manuscripts from Java, 
which is significantly older than the majority of Balinese manuscripts con- 
taining Old Javanese texts; and second, because it documents an early tra- 
dition of speculative texts (Tattva), which was previously known to us only 
through two Old Javanese scriptures, namely the Vrhaspatitattva and the 
Tattvajñana. 

The cultural and doctrinal background of the text, as well as its codico- 
logical and philological aspects, are introduced in Part r. Part 11 presents an 
annotated diplomatic edition of the text with facsimile reproductions of the 
codex on facing pages, followed by a critical edition with English annotated 
translation. Part 111 is a systematic study focusing on the interpretation of the 
doctrines taught in the Dharma Patanjala in comparison with related San- 
skrit texts from the Indian Subcontinent and Old Javanese scriptures from 
the Indonesian Archipelago. 

My study demonstrates that the author of the Dharma Patafijala, having 
adopted a Patafijala form of yoga instead of the Saiva variety that is common 
in other Old Javanese texts, elaborated a syncretic system. In so doing, he 
followed an hitherto unknown commentarial tradition to the Sanskrit Yo- 
gasütra that is related, albeit by no means identical, to that of the Bhasya. 
The Dharma Patanjala also documents a form of Saivism that may be re- 
garded as early Saiddhantika, but in which more archaic, pre-Saiddhantika 
(i.e. Pa$upata) elements have been preserved as doctrinal ‘fossils. The Dha- 
rma Patañjala, therefore, fills a gap in our knowledge of Saiva theology and 
philosophy in pre-Islamic Indonesia, but also cast light on the origin and 
development of Saivism in the Indian Subcontinent. 
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